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So if anyone is in Christ, there is a new creation: everything old has passed away; see, 
everything has become new! All this is from God, who reconciled us to God’s own self 
through Christ, and has given us the ministry of reconciliation; that is, in Christ God was 
reconciling the world to God’s self, not counting their trespasses against them, and 
entrusting the message of reconciliation to us.  
Paul of Tarsus, II Corinthians 5:17-19, adapted 
 
No more hurting people.  Peace. 
Martin William Richard, aged 8 
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ABSTRACT 
This thesis develops a practical Wesleyan approach to leadership in conflict 
transformation, aimed toward guiding leaders and communities in conflict situations.  
The thesis analyzes a conflicted situation in the United Methodist Church (UMC) through 
a case study of the UMC General Conferences of 2012 and 2016, supplemented by 
interviews that draw wisdom from leaders in the field.  It then creates a dialogue with the 
biblical witness, contemporary movements in pneumatology, and leadership theory. 
Particular attention is given to John Wesley’s pneumatological thinking and practices as a 
transformative leader.  Both the contextual and theological analyses reveal human 
capacities and failures to relate with God, self, and neighbor, as well as the movements of 
the Holy Spirit in situations of conflict and transformation.  The thesis concludes with 
practical guidance for UMC congregations and other bodies to support and expand the 
work of transformative leadership in situations of conflict. 
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GLOSSARY  
Conflict Transformation 
Conflict transformation is an interdisciplinary field that studies conflicts, whether 
personal, communal, or international, in order to transform their elements into a just and 
sustainable peace for all involved.  The field draws upon the disciplines of peace and war 
studies, cultural anthropology and contextual studies, law, economics, ethics, land use 
and distribution studies, political and social theory, postcolonial theory, psychology, 
neuroscience, and theology, among others depending on context.  Conflict transformation 
has engendered a large and growing body of literature.  In this thesis I have limited my 
research to Christian theologically-based models and theories of conflict transformation. 
These often include theory and models taken from other faith traditions, such as Circle 
work that originated in First Nation (Canada) and Native American (the United States) 
traditions.   
The term “conflict transformation” is the latest in a series of terms referring to 
ways of addressing conflict. The term is more common in theologically-based and 
international development models, but is growing in influence.  It often replaces terms 
such as “conflict management” and “conflict resolution.”  These latter terms largely 
assume that conflict is negative, that it needs “management” or “resolution.” “Conflict 
transformation” assumes that conflict, constructively engaged, has positive potential.  
The term suggests that “the goal is not only to end or prevent something bad but also to 
  
xv 
begin something new and good … conflict can be a catalyst for deep-rooted, enduring, 
positive change in individuals, relationships, and the structures of the human  
community.”1 Conflict transformation is intended to embrace all of those dimensions. 
 
Holy Spirit 
The Holy Spirit, as the “Third Person” of the Trinity, is co-eternal and co-equal 
with the Creator and the Son.  In the tradition of John Wesley, this project assumes that 
the Holy Spirit is active in the lives of individuals, communities, nations, and the wider 
creation as the agent of God’s grace. 
I use the pronoun “it” to refer to the Holy Spirit in this thesis.  This means no 
disrespect, nor any diminution of the personal and relational qualities of its nature.  
Rather, the non-gendered pronoun reminds the reader of its nature as non-material and 
non-human in the anthropomorphic sense, as in its biblical images of fire, wind, dove, 
and so forth.  These images reflect the Spirit’s qualities of energy, freedom, and mystery. 
Most Christian authors use “Spirit” to refer to Christian understandings of the Holy 
Spirit.  For some, the term also indicates that aspect of God that may extend beyond the 
Christian tradition or Christian Church into a more universal sensibility.  John Wesley 
often refers to the Holy Spirit as the “Holy Ghost” after the fashion of his time and the 
usage of his King James Bible, and I keep that term in direct quotes from him.   
  
                                                 
1
 Ronald S. Kraybill, Peace Skills: Manual for Community Mediators (San 
Francisco: Jossey-Bass/Wiley, 2001), 5. 
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INTRODUCTION 
“But the fruit of the Spirit is love, peace.”  Paul of Tarsus/Galatians 5:22 
In the 1970s, while studying for my Master of Divinity degree, I served a field 
education placement at a United Methodist congregation.  One communion Sunday late 
in the year, as people came to the front of the sanctuary to receive the elements, a 
member of the congregation rushed from the back, pushed a prominent member of the 
congregation from the front of the communion line, and began to shout.  This was how 
the entire congregation learned that the man being attacked was engaged in an 
extramarital affair with the wife in another prominent couple in the congregation.  
In the aftermath of this shocking revelation, nothing happened.  The affair was 
treated solely as a private matter, having nothing to do with the life of the congregation.  
The trauma suffered by the church’s membership was never formally addressed.   Those 
who had supervisory oversight did not step in at any observable level.   The only tangible 
result was the destruction of two families and the exit from the church of the couple 
having the affair.  Because the pastor was deeply involved with both families, my fellow 
interns and I became the de facto ministers to the rest of the congregation, thought we 
lacked experience and training.  I saw firsthand how secrets, denial, and repressed 
emotion can cause people to question God, themselves, and each other in negative ways.  
This is how I began my career in conflict transformation. 
How Christians are to engage one another in situations of conflict is a pressing 
issue.  Addressing conflict is urgent for both theological and practical reasons. An 
individual or community that allows simmering conflict to go unaddressed ignores  
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issues of justice and mutual accountability.  Meanwhile, these conflicts sap energy, 
resources, and time. So for Christians to engage in intra-/inter-church conflict with 
integrity and credibility requires a strong foundation in theology because theology shapes 
vision and informs behavior.  Such engagement also requires reflection on and analysis of 
practices and experiences, which expands theology and behavior to meet the challenges 
of particular conflict situations.  
The context for this thesis is the United Methodist Church (UMC).  In the United 
States the UMC encompasses roughly 7 million members and is the second-largest 
Protestant denomination in the country.  The denomination is also part of the worldwide 
Methodist interconnected system, with members all over the world and growth mostly in 
the global south, although the UMC is the largest of the Methodist denominations in the 
United States.  The UMC in the United States has a particularly complex relationship – 
with regard to its power, influence, and role in funding the church’s mission  – to the 
General Conference, held every four years as the governing body of the United Methodist 
connection,.  Recent UMC debates on the full inclusion of LGBTQIA people into the life 
of the church in the United States reveal a critical issue that will affect the connection’s 
future.  As the United States delegation and others have brought this issue to General 
Conferences over almost 50 years, the increasingly uncivil tone of the speech and actions, 
in what has become almost rote debate on an increasingly either/or binary issue, expose 
fundamental problems with the ways that the church approaches conflict. 
Many of these problems with conflict reveal the need for a fuller theology that  
engages the realities and potentials of conflict.  At the same time, the field of religion  
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and conflict transformation is rapidly expanding, providing new pathways to address 
conflict. Traditional Christian models for approaching conflict have been influential, but 
are limited in two particular respects. First, much of the Christian faith-based conflict 
transformation literature is modeled on the life and work of Jesus Christ to the neglect of 
a substantive theology of the Holy Spirit in connection with conflict.
2
  This lack of 
explicit attention to the Holy Spirit deprives conflict transformation leaders of a 
consciousness and openness to the Spirit as they lead, and it under-communicates the 
presence of the Spirit in the community.  Second, current conflict transformation 
approaches such as circle work and appreciative inquiry
3
 are limited in their scope and 
effectiveness as they depend on capacities that may not be present in the midst of conflict 
or its transformation.  They can exclude significant stakeholders in the conflict, limit the 
resources for the conflict’s transformation, and reduce the sense of ownership that would 
make the transformation sustainable.  For example, the dominant focus on dialogue-
centered or conversation-based approaches requires concentrated attention, facility in the 
language used, high executive functioning, and the physical ability to sit for long periods 
of time.  Growing recognition of the traumatic effects of conflict suggests that dialogue-
centered models of conflict transformation may be inadequate in many situations to  
                                                 
2
 Cf. Emmanuel Katongole and Chris Rice, Reconciling All Things: A Christian 
Vision for Justice, Peace and Healing (Downers Grove: IVP Books, 2008) and R. Scott. 
Appleby, The Ambivalence of the Sacred: Religion, Violence, and Reconciliation 
(Lanham, MD: Rowman & Littlefield, 2000). 
 
3
 Cf. Kay Pranis and Barry Stuart and Mark Wedge, Peacemaking Circles: From 
Crime to Community (St. Paul, MN: Living Justice Press, 2011) and David L. 
Cooperrider and Diana Whitney, Appreciative Inquiry: A Positive Revolution in Change. 
(Oakland, CA: Berrett-Koehler Publishers; 2005). 
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address the embodied disruptive and disrupting effects of conflict and its aftermath.                                                                                       
The thesis of this project is that a dialogue between pneumatology and practices  
of leadership in conflict transformation will yield practical guidance for leaders to 
expand their capacities as leaders by awakening them to the ways that the Holy Spirit is 
present with them and with their communities as they seek to transform conflict.  I 
develop an approach to leadership in conflict transformation for UMC congregations and 
other bodies, which focuses on pneumatological thinking and practices in dialogue with 
the resources of leadership and conflict transformation.  
To this end, this project identifies texts in the biblical witness that make explicit 
the connection of the Holy Spirit with conflict.  It also draws upon recent constructive 
theologies of the Spirit, which introduce perspectives of trauma theory, marginalized 
experience, and family systems theory to illumine the connection of the Holy Spirit with 
conflict and its aftermath.   So far, conflict transformation theorists have given minimal 
attention to analyzing the biblical witness and contemporary pneumatological work in 
relation to the movement of the Holy Spirit within conflict situations.  In this project, the 
biblical witness and these contemporary pneumatologies will provide insight into the 
nature and work of the Holy Spirit in relation to conflict. They also provide points of 
connection and challenge to issues raised by the case study and interviews described 
below.  
This approach also draws upon the principles, best practices, and insights from 
conflict transformation literature and transformational leadership theory, especially  
from design thinking.  The approach is also distinctively Wesleyan in that it draws upon  
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Wesley’s pneumatology and understanding of transformation as a pneumatological 
process, while it also analyzes his own practices as a transformative leader.  A case study 
of the current conflict over full inclusion in the UMC will provide context for the study, 
and interviews will offer wisdom from leaders in the field.  The aim of this project is to 
make explicit the ways in which the Holy Spirit is present in conflict and its aftermath, 
and the transformative possibilities that these connections open to leaders and 
communities engaged in conflict.  Using the lens of leadership theory, the project will 
also offer practical guidance to congregations of the UMC and other bodies to support 
and expand the work of transformative leadership in situations of conflict.  
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CHAPTER ONE 
 
A CASE STUDY AND INSIGHTS FROM UMC LEADERS  
IN CONFLICT TRANSFORMATION 
 
 The conflict over full inclusion of lesbian and gay persons has been going on for 
decades in the United Methodist Church (UMC), especially since 1972.  Its tensions have 
increased within the UMC internationally, and positions for and against have become 
increasingly polarized.  Now the tensions are being augmented by increasing conflict 
over full inclusion of bi-sexual, trans-gender, queer, intersex, and asexual persons, 
although the exclusionary language in the Book of Discipline refers only to lesbian and 
gay persons.  For this thesis I will examine this conflict in the official records of General 
Conference 2012 and General Conference 2016.  I will also study a second case study in 
this chapter, based on oral histories with United Methodist leaders who are engaged in 
conflict transformation in their own settings. 
Case Study #1: General Conferences 2012 and 2016 
 The first case study focuses on General Conferences 2012 and 2016 to describe 
the contexts of conflict that pervade the Church regarding human sexuality and full 
inclusion. To examine the conflict through the two General Conferences, I use the Daily 
Christian Advocate as my foundational document.  This is the official printed public 
record of both General Conferences, and is available to all the delegates to the General 
Conferences in a print edition; it is available to the public online.  There are some limits 
with using this resource.  It is in print, so does not provide the visual clues of positioning 
and body language, nor the auditory cues of voice tone and volume.  A great deal of 
activity and work take place before, during, and after the General Conferences that are 
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not recorded in the DCA, and most of that is not publicly available. With all this, the  
Proceedings – the legislative process – are verbatim, and the tone of the proceedings 
comes through in the word choices of the recorded dialogues and legislative 
presentations. 
 In using this resource I examined a number of components.  The recorded  
Proceedings of the General Conference business sessions is one component.  Other 
components include the schedule; worship; introductions to various procedures and 
processes; and announcements of events and information, such as the results of the daily 
monitoring reports, locations of set-aside space for prayer and ancillary meetings, and 
news of unscripted activities.  In this project, I focus on the Proceedings, while giving 
some attention to other components to contextualize the proceedings.  I begin with 
description, and only later begin my analysis. 
 The DCAs from both GC 2012 and 2016 are comprehensive of all legislative 
business of the GC, thus including much more than the debates on full inclusion.  I focus 
here on selected references that represent the range of legislative material that illumines, 
explicitly or implicitly, the conflict regarding full inclusion in GC 2012 and GC 2016. 
These legislative discussions have antecedents, and sometimes origins, in previous 
General Conferences.  The delineation of sources was a subjective decision, based on my 
intention to emphasize the ways in which the full inclusion debate reveals something of 
the present discourse in the church and its potential relationship with transformative 
leadership in conflict transformation. 
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1a. General Conference 2012 
 The theme of General Conference 2012 was “Make Disciples of Jesus Christ to  
Transform the World.”  This General Conference was held in Tampa, Florida (USA).  It 
ran from April 21 through May 4, 2012, with the official opening with worship on April 
24.  Key components of what might be called a “frame” for a focused picture of the 
conference proceedings on full inclusion are the following: 
With regard to the Conference schedule, the conference working day officially ran 
from 7:00 or 8:00 am to 9:30 pm.
4
  A 15 minute morning prayer and 1 hour evening 
prayer were offered within the whole body of the General Conference daily; daily post-
lunch ½ hour holy communion was offered outside on a Riverwalk for those who wished 
it. On April 25, two sessions of “holy conferencing” were offered on two separate topics 
as part of the working day:  2:30 – 3:45 P.M. Small Groups Holy Conversation: 
Foundation on Identity and Theology; 4:05 – 5:00 P.M. Small Groups Holy 
Conversation: Human Sexuality.
5
  The plenary session/evening worship from 7:30-9:30 
on April 27 was an act of repentance toward the healing of relationships with  
                                                 
4
 In reality, it often ran longer, and within daily schedules activities that were not 
active legislation were cut short, such as lunch, dinner, and, as will be noted below, Holy 
Conferencing.  Some committees on some days often had work to do overnight for the 
next day. 
 
5
 “Holy Conferencing” is envisioned as a time for delegates to listen to each other 
with mutuality and respect as they discuss their views with regard to issues important in 
the life of the denomination.  It is not intended to convert opinion, nor to exacerbate 
tension, but to increase understanding.  It often is mentioned by speakers and delegates as 
including all of the General Conference, 2012 and 2016, including the legislative 
sessions.  In the session on human sexuality, each room had 80 participants, with the 
bishops in charge of each room dividing them into groups of 8-10.  The bishops were told 
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indigenous peoples.
6
  
 The “Ministry of Monitoring” was a joint effort as part of the mandate given to 
the denominations’ General Commission on the Status and Role of Women and the 
General Commission on Religion and Race.  During GC 2012, these two commissions 
monitored small groups, committees, and the proceedings so as to advocate “for fuller 
participation of women, people of color from around the world, people under 30, and 
other groups traditionally underrepresented and excluded in our membership, ethos, 
theological understandings, and decision-making tables.”7  This work is part of the effort 
to resolve ongoing tensions around an increasingly global church that in its General 
Conferences and denominational global leadership is still largely from the United States, 
and male, white, and older in any case:  “…if the church is to be a force for 
transformation, we must become more whole and more relevant to more of God’s people, 
and our worship, mission, and administrative tables become considerably more diverse 
and inviting than they are at present.”8  Erin Hawkins of the General Commission on  
Religion and Race noted: 
                                                                                                                                                 
not to participate in the groups themselves because their presence might be intimidating 
or off-putting.  See:  Tim Taunton, “Holy Conversations Have Unintended Effect”, in   
DCA 4, no. 11 (May 5, 2012): 2824-2825.  An archive  of the Daily Christian Advocate  
(DCA) can be found online:  General Conference 2012, “Daily Christian Advocate,” 
accessed January 21, 2019. http://www.umc.org/who-we-are/general-conference-2012-
daily-christian-advocate.  For the complete guidelines to holy conferencing given to 
delegates at GC 2012, see Appendix C. 
 
6
 “Daily Report,” DCA 4, no. 1 (April 24, 2012): 1710-1715. 
  
7
 Ibid., 1725. 
  
8
 Ibid. 
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The early church exemplified how to achieve unity while embracing multiple 
languages, opinions, experiences, and realities.  On the Day of Pentecost, those 
Christians who were assembled lived as though the reign of God was present 
among them. We are much like that community in that we, too, have layers of 
diversity to celebrate.” … :  “We have an opportunity to act in our deliberations 
and decision making as if the reign of God is here right now. Our prayer is that 
the same holy wind that transformed the church at Pentecost will blow through 
and among us in Tampa and that all of us gathered from around the world will be 
emboldened to go forth and witness to the good things that God has done and is 
doing as we seek to change the world. Thank you.”9 
 
Bishop Mary Virginia Taylor of the General Commission on Religion and Race made 
clear the purpose of the monitoring: 
“The purpose of the ministry of monitoring is to provide information—metrics, if 
you will—about how we are truly being the church and to bear witness to how the 
Holy Spirit is moving in our midst.”10  
 
A multisensory prayer room, intended as sacred space, was open during the hours 
of the General Conference to elected delegates, staff, visitors, and guests.  Trained 
spiritual directors were on hand by appointment, for the first time, to assist and guide in 
discernment and holy conferencing, as another aspect of experience, training, and 
resources to offer delegates and leaders.
11
 
 JustPeace is a UMC-related mediation and conflict transformation center. The 
organization posted this announcement in some form in most of the issues of the DCA: 
Need space for a conversation? Are you seeking ways to engage others through 
honest conversation on matters about which we are passionate? There is a space 
                                                 
9
 “Proceedings,” DCA 4, no. 3 (April 26, 2012): 1951. 
 
10
 Ibid. 
 
11
 Anne Marie Gerhardt, “Prayer Room Inspires Delegates, Visitors,” Daily 
Report, DCA 4, no. 2 (April 25, 2012): 1856-1857. 
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for you. In addition to the times you will do so in conference session, JustPeace 
Conversation Space is available in the Marriott Waterside, Room 12.   
The room is open all the time for those seeking a separate space for 
conversation. The staff of JustPeace Center for Mediation and Conflict 
Transformation is hosting the space. Staff may not always be present in the room, 
but the door is always open.   
Anyone is welcome to come and enter into self-facilitated conversation, 
and in keeping with the Guidelines for Holy Conferencing (Daily Christian 
Advocate, p. 23), JustPeace staff (Stephanie Hixon, Tom Porter, and Adam Bray) 
are available to assist as needed. The room is set up for small circle conversations 
and can also accommodate a larger group of up to 60 people.  
Ways to contact us:   
Phone/Text: 202-507-3994  
Email: justpeace@justpeaceumc.org  
Twitter: @justpeaceumc 
 
 With regard to worship, proclamations of unity in Jesus and the ways in which the 
denomination was transforming the world were pervasive. A major exception was the 
sermon in closing worship after the legislative session on the last day,
12
 which 
specifically named the disappointment and hurt of many delegates and members of 
legislative committees. Another was the Act of Repentance toward indigenous peoples.  
Otherwise, there was very little allusion in worship to the tensions and outright hostilities 
increasingly shown forth in this General Conference.  The opening worship, the episcopal 
and laity addresses, and the daily opening and closing worships in particular, while 
mentioning disagreements, were consistently upbeat.  They claimed the presence of God 
with delegates in the Conference processes, naming specifically the Trinity, Jesus, and 
the Holy Spirit. They also named the unity shared by all persons present in Jesus Christ 
and the ability of the church to transform the world. Transformation was mentioned 
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throughout the Conference as in the denomination’s mission statement to make disciples 
of Jesus Christ to transform the world.  It was usually mentioned in terms of outreach 
projects, and of gains from previous General Conferences in terms of increased inclusion.  
Steven Furr’s laity address was more explicitly spiritual.  He referred to himself and the 
gathered people as temples of the Holy Spirit, and he questioned the hope of transforming 
the local church or the world if the UMC people were not willing to be transformed by 
God’s grace and power.  He emphasized this personal transformation as made possible 
through practices such as Bible reading and prayer.
13
  
1b. Ancillary Material 
 While this project focuses on the verbatim proceedings, the DCA also contains 
articles about other business of the Conference; these also provide a record of interactions 
relevant to this project.  The General Conference briefing for Central Conference 
delegates was held before the conference started, and hundreds of delegates from central 
conferences – those Annual Conferences outside the United States – attended.  A number 
of issues creating tension within the denomination were noted in an article about the 
briefing,
14
  These included the wariness of some international delegates about: (1) the 
over-weighting of United States interests in the proposed legislative changes, rather than 
attending to interests of the central conferences;  (2) the neglect of central conferences in 
research on congregational vitality, especially the failure to attend to church growth in 
central conferences while attending to diminishing church vitality in the United States; 
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and (3) the ongoing need to address the changing needs of a contemporary global church, 
which may necessitate a new structural model and a new The Book of Discipline.
15
   
With regard to the full inclusion of LGBTQIA persons, delegates expressed a 
particular tension in this briefing, and the tension was referenced a number of times in 
subsequent plenary discussions on the issue. Two delegates in this briefing expressed 
representative concerns about the impact of cultural differences in thinking about full 
inclusion.  In the briefing, Rev. Liberato Bautista, whose portfolio includes United 
Nations and International Affairs at the United Methodist Board of Church and Society, 
urged delegates to confront what he termed “discriminatory language” in The Book of 
Discipline, especially in regard to issues such as human sexuality, while the Rev. Ilunga 
Kandolo Kasolwa, Vice Dean of the School of Education at Katanga Methodist 
University in the Democratic Republic of the Congo, told delegates that the social issues 
were viewed from a different cultural perspective, especially by delegates from Africa.  
He urged delegates to consider the global implications on social issues.
16
  These tensions 
with regard to the issue of full inclusion of LGBTQIA persons into the life of the church 
continued throughout the Conference, and were present within the United States 
delegation as well, as will be noted below.   
1c. Proceedings 
 As described above, the legislative work is recorded verbatim in the Proceedings. 
I will present sections of the Proceedings that represent the conflicts and tensions 
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themselves and the key decision-making moments with regard to full inclusion.  
Selections include: (1) proposals with regard to changing the language in The Book of 
Discipline to be more clear and less discriminatory; (2) issues related to the “Holy 
Conferencing” on human sexuality; and (3) discussion about adding an acknowledgement 
of deep divisions with regard to full inclusion into the “Social Principles of The United 
Methodist Church” in The Book of Discipline. 
General Conference involves a lot of work on a relentless schedule.  Four sections 
of the Proceedings in GC 2012 focused on the issue of full inclusion:  one point of 
personal privilege, two legislative time periods, and one public demonstration.  While the 
point of personal privilege occurred early in the Conference, the legislative sessions were 
scheduled toward the end, with the demonstration occurring then as well.  No other 
significant mention of the issue is recorded in the Proceedings, and the rest of the GC was 
taken up by other business of the conference. 
 On Wednesday April 25 the time set aside for Holy Conferencing on human 
sexuality was shortened at its beginning by the extended debate on the rules and meetings 
of the legislative committees.  On Thursday evening April 26, Mark Miller, a church 
musician, composer, educator, frequent GC delegate or music leader, and a delegate for 
GC 2012, requested a moment of personal privilege; it was granted by the presiding 
Bishop Robert E. Hayes.  A number of people stood with Miller, who he identified as gay 
and lesbian delegates.  He identified himself as an elected, credentialed delegate, and 
noted that not only had the holy conferencing session on human sexuality been 
incomplete, it had failed gay and lesbian delegates because of a failure of leadership and  
15 
 
oversight, of respect and care for those who had been hurt by the process.   
So we are standing here as gay and lesbian delegates. Yesterday the church did us 
harm but when we are harmed, the church is harmed.  We serve at every level of 
the church, though very few will admit it. We were bullied emotionally, 
spiritually, and physically and it didn’t seem like anyone did anything.  We abide 
by Wesley’s rule of do no harm and we feel the rule is broken.  So we stand here 
because we can’t wait for broken promises to fix themselves. It is time for our 
church to live our resurrection faith and I know that there are other delegates who 
are gay or lesbian or bi- or transgendered, and delegates who have family 
members and colleagues who are GLBT. We invite them to stand with us at this 
moment.
17
 
 
Hayes then stated that he could not condone where Miller was going with his point of 
personal privilege, and Miller continued by saying, “Anyone who would – might believe, 
Bishop, that bullying should not be allowed at our General Conference should stand with 
us.”18  Bishop Hayes responded that, while he acknowledged that many things were not 
right about the previous day and he respected Miller’s point of order, this was not the 
time nor the place, and they would have an opportunity to discuss this.  At this point he 
would have to rule Miller out of order, and he asked him and the others please to sit 
down.  Miller requested that the bishop pray for them before they sat.  Hayes said he 
would certainly do that, and did, although his prayer was not recorded as others prayers  
had been.
19
 
 On Tuesday morning May 1, Bishop Patrick Ph. Streiff, the resident  
Bishop of the Central and Southern Europe Episcopal Area, presided.  Extensive debate  
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16 
 
took place over the addition of a paragraph to the Preamble to the Social Principles of the  
UMC in The Book of Discipline.  The relevant text of Petition 20544 is as follows: 
Therefore, whenever significant differences of opinion among faithful Christians 
occur, some of which continue to divide the church deeply today, neither surprise 
nor dismay should be allowed to separate the members of the Body from one 
another; nor should those differences be covered over with false claims of 
consensus or unanimity. To the contrary, such conflict must be embraced with 
courage and perseverance as all together continue to seek to discern God’s will. In 
that understanding and commitment, we pledge ourselves to acknowledge and to 
embrace with courage, trust, and hope those controversies which arise among us, 
accepting them as evidence that God is not yet finished insculpting us to be God’s 
people. We commit ourselves to stand united in declaring our faith that God’s 
grace is available to all, that neither belief nor practice can separate us from the  
love of God. In that confidence, we pledge to continue to be in respectful dialogue 
with those with whom we disagree, to explore the sources of our differences, to 
honor the sacred worth of all persons, and to tell the truth about our divisions as 
we continue to seek the mind of Christ and to do the will of God in all things.
20
 
 
One of the presenters of the petition recommending the addition was Tracy Smith 
Malone, clergy delegate from the Northern Illinois Conference.  She reported that 
 … after lengthy holy conferencing, we felt that this petition celebrates and 
affirms our unity and our diversity as The People of The United Methodist 
Church while also acknowledging that there is a difference of opinion and 
perspective as it relates to social justice issues. Again, the committee voted to 
adopt, to acknowledge the unity—maintaining the unity—while acknowledging 
the diversity of opinion.
21
 
 
Alice Wolfe, a clergy delegate from the West Ohio Conference, presented a 
minority report: 
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This minority report is a substitute motion that it would amend the Book of 
Discipline by the addition of the following sentence at the beginning of the third 
paragraph of the preamble of the Social Principles. And I quote, ‘We affirm our 
unity in Jesus Christ, while acknowledging diversity and applying our faith in 
different cultural context, as we live out the Gospel.’ 
 
Wolfe went on to state that, while she appreciated the acknowledgement of UMC 
diversity in the original petition, she also believed that it undervalues the early church’s 
unity.  In addition, it relativizes the truth that, while technically nothing can separate us 
from the love of God, our beliefs and practices that reject and disobey God, can separate 
us from a loving relationship with God.  She ended with the following: 
 The current preamble, as stated in the third paragraph of the Book of Discipline, 
states ‘We pledge to continue in respectful conversation with those with whom we 
differ. We explore the resources of our differences, to honor the sacred worth of 
all persons, as we seek the mind of Christ and seek to do the will of God in all 
things.’  I believe this current language that acknowledges our diversity, while 
affirming the sacred worth of all persons, when combined with this minority  
report, provides a clear and very concise statement, which is much shorter than 
the petitions and will save paper, and that will also affirm our unity and 
acknowledge diversity in applying our faith in different cultural contexts … as we  
live out the gospel. I urge you to vote for this minority report.
22
 
 
The minority report was adopted in place of the original petition, and then became the 
main motion.  Three amendments were suggested.  The first was from William Scott 
Campbell, a clergy delegate from the New England Conference, to substitute the word 
“differences” for “diversity”.  He argued that diversity does not divide us; the actual 
discussion is about deep differences.  This motion passed.
23
  The majority of the ensuing 
debate did not center on the language of the minority report, but on whether or not 
Wolfe’s introductory remarks, that our beliefs and practices can separate us from a loving 
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relationship with God, were true.  Thus, a second amendment was brought by We Hyun 
Chang, a clergy delegate from the New England Conference.  He wanted to 
add at the end of first paragraph as in the minority report that we stand united in 
declaring our faith that God’s grace is available to all, that neither belief nor 
practice can separate us from the love of God in Christ Jesus.
24
 
 
An unidentified speaker from the South Congo Episcopal Area expressed non-support for 
Chang’s argument in his speech against:   
Thank you, Bishop for allowing me to speak. I am in south Congo episcopal area. 
The teaching you brought us to Africa, one faith in Jesus Christ our Lord. I cannot 
see that there are two ways, two types of faith. There is no faith that accepts Jesus 
Christ and continues to walk in darkness. The Bible says let not laugh at God.  
What one sows today one will reap. I don’t think we are where we need to be 
(unintelligible) with sin. We have to speak out and name it in order to get rid of it.  
May God help us be loving people who love God. Thank you, Bishop.
25
 
 
Deanna Elaine Stickley-Miner of the West Ohio Conference included the following 
major points of support for Chang’s amendment: 
The amendment by adding this language in does not say anything about trying to 
rebuke sin. What it is that it provides a strong Wesleyan claim that says that 
God’s grace is available to all people. When we think of the most vile and most 
violent person on the face of the earth we are claiming that God’s grace is still 
available to them and they have not done anything so bad that they cannot be 
redeemed through the love of Jesus Christ.
26
 
 
At this point, Lisa Dianne Schubert, a clergy delegate from the Indiana 
Conference, offered a third amendment to the Chung amendment.  She wanted to  
substitute “’nothing’ instead of specifying ‘neither belief nor practice.’ “I want to say like  
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in Romans 8 ‘nothing can separate us from the love of God.’”27  Both Chang’s and 
Schubert’s amendments were accepted, and the amended minority report was accepted as  
well.
28
   
Thursday morning May 3, with Bishop Thomas J. Bickerton of the New York 
Episcopal Area presiding, the delegates began an extended and complex debate about a 
petition – brought to the floor by James C. Howell, a clergy delegate from the Western 
North Carolina Conference on behalf of the Global Young People’s Convocation, a UMC 
celebration of young people in the church and a leadership training event held every four 
years.   The petition content was not published in the DCA, although the delegates had 
the text.  In his presentation, Howell reflected the Convocation’s Position on Sexual 
Identity suggesting that it is God’s will for the body to tell the truth that there are 
disagreements in the UMC about homosexuality.  He ended his support for the petition 
with the following: 
If you need to go back where you are and say homosexuality is wrong, then go do  
that.  But some of us need an opening to try to reach young people where we are. I 
think of Acts 15 where the first Christians could not agree on what to do about the 
body, get circumcision, what shall we eat.  And they agreed to disagree on what to 
do with the body and they left there and went to different places with  
different strategies to reach people for the gospel.  I feel the Holy Spirit is moving 
in this place this morning.  Let us vote for what is God’s will.  That is that we  
disagree.  Thank you.
29
 
 
Immediately Adam Joseph Hamilton, a clergy delegate from the Kansas East 
Conference, presented an amendment by substitution, read out by him in full,
30
 written 
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and submitted by him and by Michael Barrett Slaughter, a clergy delegate from the West 
Ohio Conference, both white male United States mega-church pastors.
31
  This  
amendment/substitution – intended to replace the last paragraph of Paragraph 161.F in tT  
The Book of Discipline
32
 – acknowledged deep divisions on the issue of homosexuality,  
these divisions attributed to differences in biblical interpretation.  The amendment posited  
that this conflict would continue, as growing numbers of young people identified with the 
current minority view toward full inclusion.  In the amendment, two choices were 
presented as resolutions to the conflict:  schism, or respectful co-existence, with Hamilton 
and Slaughter choosing the latter. The amendment concludes: 
We commit to disagree with respect and love.  We commit to love all persons and 
above all we pledge to seek God’s will.  With regard to homosexuality, as with so 
many other issues, United Methodists adopt the attitude of John Wesley who once 
said, ‘Though we can not think alike, may we not love alike.  May we not be of 
one heart, though we are not of one opinion.without all doubt, we may.’ … This 
was co-written by myself and Mike Slaughter.  We propose replacing the last 
Paragraph 161 f. in the Book of Discipline with this statement.
33
 
 
  Bishop Bickerton led the delegates to a vote as to whether or not to substitute the  
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Hamilton/Slaughter (H/S) amendment to have it as the main motion, rather than the 
Young People’s petition.  In the ensuing discussion, people gave speeches for and against 
the amendment, reinterating recurrent themes in the debate on full inclusion.  Maxie 
Dunnam, a clergy delegate from the Kentucky conference, in his speech against the H/S 
amendment, argued that while the delegates argue about a number of other issues, they do 
not put statements in The Book of Discipline that they disagree about these issues.  He 
also stated that he saw this amendment as an accommodation to culture rather than to 
God holiness.
34
  Mike Slaughter, the coauthor of the amendment, testified to the 
experience of his church, in which evangelical, Christ-centered, Bible-believing, mission-
focused Christians, both those who are gay/lesbian and those who oppose homosexuality, 
have agreed to disagree and are “making one heaven of a difference” both at home and 
abroad.
35
  Ralph A Williams, a lay delegate from the Baltimore-Washington conference, 
in his support of the amendment, recounted how in the Holy Conferencing session on 
human sexuality, he and others, as LGBT Christians, were told that they should be stoned 
for their sins, as the Bible prescribes.  He also noted that for forty years the UMC has set 
up homosexual practice as some unique sin that sets LGBT persons outside of God’s 
grace and love.
36
  James Art Cowart, Jr., a clergy delegate from the South Georgia 
conference in opposition, observed that the word “tolerance” seemed now to mean that all 
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beliefs are equal, and that is not true.  Bishop Bickerton called the delegates to reflection, 
prayer, and breathing just before the vote to accept the Hamilton/Slaughter substitution – 
the substitution did not prevail.
37
   
Debate then began on the original petition from the Global Young People’s 
Convocation.  Again, speeches echoed recurrent themes.  Jennifer Ihlo, a lay delegate 
from the Baltimore-Washington Conference, said in support: 
This Petition 21032 represents that compromise that would allow us to be the 
global church we claim to be. It states that our positions are vastly different, 
which is true. But I want to be clear with this body. This is not an abstract issue. 
This is about people who are being harmed by the church by the use of the 
incompatibility condemnation language. I am a lesbian and a child of God. I 
strongly urge the body to support this compromise language so that gay youth and 
young people will recognize that the church loves them and God loves them and 
the violence and the pain and the suicide will stop. Thank you.
38
 
 
After another speech in support, Ngweje Tshoz, a lay delegate from the Southwest 
Katanga Central Conference, speaking in French with simultaneous translation, rose in 
opposition.  This is the latter part of his speech, with the ensuing interaction between 
Bishop Bickerton and the full body; 
Tshoz:  … you say that a homosexual person is created by God the way he or she 
is.  I stand to say that is not true. If we say that this is the way God created them. 
Well, I am just translating. I have to be true to the translation, can you repeat? I 
say, I refuse to accept that that the way when we say I’m homosexual I was 
created like this.  Because God is a loving God, he cannot create a person with 
something that would make him or her suffer. If another person will come to the 
church and say that God created me to live with animals . . . 
 
Bishop:  Let’s be in order. 
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Tshoz: (simultaneous translation) . . . if we say no, it doesn’t mean that we don’t 
love that person.  I stand to say that the grace of God is to all people and for all 
people, but the grace of God do not allow us to sin. I ask to not accept this 
petition. 
 
Bickerton: That’s a speech against. Please let me remind you, all of us in the 
house, that this is a delicate subject and it is important for us to remember our, 
one of our key concepts of Holy Conferencing that we are to avoid inflammatory 
words, derogatory names, or an excited or angry voice. Let us, let us be in caring 
concern for one another as we discuss a delicate subject. I have had three 
speeches for and three against. I’ll take a question here in the front.39 
 
Eric Park, a clergy delegate from the Western Pennsylvania Conference, proposed  
an amendment to remove the first paragraph of the petition: 
… the problem that I have with the first paragraph is that it sounds to me to be 
more therapeutic than theological and it prevents me from giving to this petition 
the hearing and the consideration that it deserves. In particular, the sentence:  We 
call all persons to the Discipline responsible fulfillment of themselves, others and 
society in the stewardship of this gift. The last thing that I want to be told is that 
discipleship means fulfilling myself, because what happens if the thing 
that I want is contrary to the life to which Jesus is calling me. I believe 
that if we remove that first paragraph I personally will be able to 
give a more open hearted hearing to the petition and my hope is that my 
sisters and brothers in Christ would also then be given a better opportunity to 
consider the petition that is before us.  Thank you.
40
 
 
After the requisite number of speeches for and against, the amendment was defeated, and  
the original petition from the Global Young People’s Convocation once again became the  
main motion.  It was not supported.
41
 
 After this vote, the Conference took a break.  After the break and the monitoring 
report, an unauthorized demonstration in support of full inclusion began within the bar of 
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the Conference, with people praying and singing.  Bishop Michael Coyner, resident 
Bishop of the Indiana Episcopal Area, coming into his scheduled role as presider, 
adjourned the Conference for lunch.  The demonstration continued through the lunch 
break and into the beginning of the afternoon session.
42
  
  At the beginning of the afternoon session. presiding Bishop Scott Jones, resident  
bishop of the Great Plains Episcopal Area, gave an opening prayer and introduced Bishop 
Rosemarie Wenner of Germany, President of the Council of Bishops, saying that this was 
a pastoral moment in the life of the church, with a need to acknowledge God’s presence 
amongst them and their need for God.  Wenner spoke on behalf of all the bishops.  She 
described them as called to leadership as to the goal of understanding, reconciliation, and 
unity within the church.  She acknowledged the pain that the General Conference and the 
polity of the church had caused dear brothers and sisters who are LGBT gays and 
lesbians, and stated that the bishops also stood by those called to represent their annual 
conferences.  She urged all to continue to commit to the process of holy conferencing: 
We ask you gathered here to join us in that commitment to holy conferencing and 
to steps towards unity with which help us to recognize the division we are in. 
Knowing at the same time that God, the God who is with us in Jesus Christ 
guiding us through the Holy Spirit will guides us through these deep difficulties 
we are in so that we really are enabled and guided to do what we are called to do, 
to in making disciples for Jesus Christ for the transformation of the world.   
Join me in that prayer as we continue our conferencing in a deep spirit of respect. 
In the spirit of engaging with each other in a spirit of love and most of all in the 
spirit of compassion towards all those who are hurt by the actions we are taking 
and by the polity of our church; respecting each other in finding ways to minister 
all God’s people and to reach out to all God’s people throughout the world.43  
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After a prayer by Rev. Frank Wulf, of the California-Nevada Conference, Bishop  
Jones in his concluding remarks noted that in challenging situations “We talk about  
embodying the love of God, but friends in difficult situations we need to have the Holy  
Spirit tutor us to overcome our shortcomings and our sinfulness that indeed we might 
have holy conversation …44  Then the afternoon plenary continued with other business. 
1d. General Conference 2016 
The theme of General Conference 2016 was “Therefore, GO”.  It was held in  
Portland, Oregon (USA).  It ran from May 10 through May 21, 2016, with the official 
opening with worship on Tuesday May 10. As in GC 2012, there were key components 
of what might be called the “frame” for the picture of the conference proceedings:  
The conference working day officially ran from 7-8:00 am to 5-6:30 pm, 
depending on the day.  A half-to-one hour morning worship and a 20-minute closing 
devotion at around 6 pm were offered within the whole body of the General Conference 
daily; daily post-lunch ½ hour holy communion was offered to those who wished it.  
Twenty-minute morning and afternoon breaks were built into the schedule each day.  
  On the first day of GC 2016, immediately after the opening of the Conference 
with worship and the call to order, the Committee on Faith and Order gave an invitation 
to Authentic Engagement and Intercultural Competency and a presentation on Christian 
Conferencing, summarized in the first article in the first Daily Report of the first DCA for 
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GC 2016. 
45
  This introduction to Christian Conferencing referred not to designated time 
periods for “holy conferencing,” but to the whole process of GC 2016 itself. Summarized 
by the Committee on Faith and Order, Christian Conferencing is a practice attributed to 
John Wesley: “a means of grace – which implies that God is always present in this 
practice and conveys grace to us when we engage in it.”46  Its purpose is to grow together 
in discipleship holiness and, as we share insights, to discern God’s voice.  Christian 
Conferencing is not mere politeness or civility in disagreement; it is speaking the truth in 
love, with respect, honesty, and openness.  It should be carefully planned, yet it is a 
process that does not necessarily lead to a conclusion.  Matters can be put aside to rest 
until an appointed time.  It should always be done in a spirit of prayer.  Christian 
Conferencing is part of the Methodist heritage, something we should employ and  
celebrate.
47
 
 The Prayer Room at GC 2016 was created through a partnership of sponsors  
United Methodist Women and the Upper Room Ministries.  Four sites were set aside for 
meetings with spiritual directors, and a fifth spiritual direction room was added for the 
bishops to be able also to offer spiritual direction.  The bishops and their spouses are also 
spending an hour in prayer each day, ensuring that all twenty-four hours each day are 
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covered; the bishops are volunteering to spend time going out into the halls at breaks to 
be available to pray with people during the conference. Additionally, they are praying in 
hotels, the conference prayer center, and homes, wherever they may be.
48
   
As in GC 2012, the General Commission on Religion and Race and the General  
Commission on the Status and Role of Women were the official monitors for General 
Conference.  Their mandate remains as above for GC 2012.  This year their daily report 
included a “Star of Inclusion” each day – a person or group that actively reaches out to 
others to make sure everyone is fully included.
49
  
1e. Proceedings 
 As in GC 2012, legislation regarding full inclusion was scheduled for later in the  
week.  In this GC 2016, the debate quickly made a major shift away from the scheduled  
legislative process.  On Tuesday May 17, Bishop Bruce Ough brought to the Conference  
a special message from the Council of Bishops.   
Our hearts break over the pain, distrust, anger, anxiety, and disunity we observe 
and experience in our beloved United Methodist Church and, quite frankly, also 
within our council. This brokenness surrounds or emanates from the matters of 
human sexuality, the interpretation of Scripture, how do we include our LBGQ  
brothers and sisters, fueled by the despair over the decline of the church in North  
America.
50
 
 
He described their prayers, dialogues, and prayerful listening and active waiting 
for the Holy Spirit’s movement as they considered how to maintain unity and bring 
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healing to the church.  He declared that the Council of Bishops is committed to maintain 
an authentic unity of the UMC, born of the Holy Spirit, not afraid of the truth, inclusive 
and respectful of all.  He acknowledged that the Council itself is divided on these issues, 
and apologized for the anxiety their conversations had caused at GC 2016.  He noted that, 
although the Council is open to new and innovative ways to be in unity – staying in 
dialogue as Bishops and with others as to God’s possible leading in the exploration of 
new beginnings, expressions, and perhaps new structures in mission – they do not offer or 
advocate any plan of separation or reorganization.  It is the job of the General Conference 
to propose and act legislatively; it is the job of the Bishops to preside over that activity. 
The Council does recognize the need to adapt to present realities, with many thinking the 
denomination is out of time to preserve its unity.
51
 
This may be the moment to let God’s unlimited imagination lead us to imagine a  
new way of being church. And so my prayer is: Come, Holy Spirit, come Holy 
Spirit, and break through, set us free, revive and renew our United Methodist 
movement and connection. Mend our broken hearts. Call us back to be your flock 
together.
52
 
 
He ended with an exhortation to maintain the spirit of unity in the bonds of  
 
peace.
53
 
 
On May 17 Tuesday afternoon, Mark R. Holland, a clergy delegate from the Great 
  
Plains Conference, offered a non-binding resolution to ask the Bishops to convene to 
offer a non-binding recommendation the next morning as to how the church might move 
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forward on the issues of human sexuality and full inclusion.  He noted that there was 
much talk about schism, and that there were petitions coming up for vote that might only 
exacerbate the tensions and divisions.   
 … we need the leadership of our temporal and spiritual leaders to move into Holy 
Conferencing and model for this body how a divided body moves forward for the 
good.  it would be beneficial, I believe, if we could hear from those who have 
been consecrated for leadership in our church about what a way forward might 
look like …  and a call for unity without a path towards unity is not gonna get us 
there. Thank you.
54
 
 
Thomas Martin Berlin, a clergy delegate from the Virginia Conference, spoke in favor – 
“Quite frankly, Bishop, we think it’s your role to lead.”  Adam Hamilton, a clergy  
delegate from the Great Plains Conference, concurred: 
I concur with Tom’s suggestion that could include, you have the right to call, a 
special General Conference to focus on this particular issue of how do we find, 
how do we reorder our lives so that we have a chance to move forward, whatever  
that looks like.
55
 
 
The requisite three speeches against the resolution were also made.  Sergey Kim, from 
Central Russia, speaking with simultaneous translation, and Jerry Paye-Manfloe Kulah 
from Liberia both saw the motion as against the rules, and wanted the rules followed.  
Richard Christian Hoffman from the Western Pennsylvania Conference asked the body to  
simply vote “no” at this crossroad as a church, and called the question.  The vote was  
Yes, 428; No, 364.
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 The next morning, Wednesday May 18, the presiding Bishop John L. Hopkins,  
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resident bishop of the West Ohio Conference, introduced Bishop Ough to present the 
Bishops’ response to the call for their leadership on human sexuality.  He began by 
reminding the body of three points. First, this was a non-binding resolution that the 
Bishops did not have to take up, and they were honored to do so. Second, what he 
presented was also non-binding on the body of GC 2016, so it would be up to the body to 
decide if they wanted to or how they wanted to respond. Finally, the Bishops’ response 
had been developed over many hours of discussion, prayer, and discernment, and it was 
not unanimous amongst the bishops, although it had been approved by them for 
presentation by a healthy majority.  The deep commitment for all of them was to the 
unity of the church in Jesus Christ.  As spiritual leaders they saw their role as stepping 
back from legislative processes and leading in a pause for prayer, to intentionally seek 
God’s will for this and other challenging issues in the unity of the church’s mission while 
allowing a variety of faith expressions as a global church.  The Bishops suggested that 
legislative work on the many petitions regarding human sexuality not go forward at this 
GC 2016.  Instead they proposed a study commission, its members to be drawn from all 
around the denomination and representing all viewpoints around human sexuality and full 
inclusion, to step back and take the time to discern God’s will for the future around these 
issues.  They also raised the possibility of a special, shorter General Conference before 
the General Conference of 2020.  Extensive debate ensued, which ran well into the 
afternoon session. The session did include interruptions for other business, with three 
different presiding bishops. The third bishop was asked by a delegate to step down as 
unfair and prejudicial in calling on delegates; however, the committee responsible to 
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decide presiders ruled that he stay. Delegates then made two motions to accept the 
Bishops’ recommendations. The first of these and its amendment were voted down. The 
second motion let to an affirmative decision to defer current legislation and to refer it as 
information to the new commission.  The vote was Yes, 428; No, 405.
57
   
1f. Aftermaths 
 The aftermath of GC 2012, despite its claims and calls to unity, did a great deal to 
contribute to ongoing tensions within the denomination.  Delegates from my own New 
England Annual Conference and delegate colleagues returned exhausted, frustrated, and 
angry at the degree of scripting they experienced.  The physical and emotional bullying 
and the thinly-veiled reference to death by stoning marked the intense hostility in the 
debate, although perhaps it had been going on in previous General Conferences without 
publicity.  Between GC 2012 and the present moment, even during this time of pause 
while the church deliberates a way forward, a number of clergy and annual conferences 
have been moving forward toward full inclusion on their own.  In my own New England 
Annual Conference, clergy signed resolutions that they will counsel couples and officiate 
in same-sex marriages, and a number of congregations went on record that same-sex 
couples are welcome to be married in their churches. Further, the Board of Ordained 
Ministry no longer asks about sexual orientation as part of the candidacy process leading 
to ordination; and the resident bishop has said that, if charges are brought up on these 
matters against clergy or laity, he will not proceed with a church trial to resolve them.  
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The New England Conference was also the first to approve a resolution of “Action of 
Non-Conformity Against the General Conference of the United Methodist Church,” that 
states the Annual Conference will not conform or comply with the portions of The Book 
of Discipline that discriminate against LGBTQIA persons.  The Desert Southwest, 
California-Pacific, and Pacific Northwest annual conferences also approved similar 
resolutions.  The New York Conference has ordained four openly gay clergy, as have 
other conferences across the connection, and the California-Pacific and California-
Nevada annual conferences endorsed two openly gay candidates for bishop.
58
  The 
Western Jurisdictional Conference also elected a married lesbian woman as Bishop, and 
she has oversight of 400 churches in that jurisdiction.
59
 
Case Study #2: Insights from UMC Practitioners in Conflict Transformation 
The second case study is made up of personal reflections by leaders in the UMC 
who are engaged in conflict transformation work, broadly defined.  My interviews for 
this project were done as part of the Boston University School of Theology Oral History 
Project:  Transformative Leaders.
60
  The interviews were conducted through videotape 
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and recorded telephone conversations from May 18-June 21, 2018.  Some of the 
interviewees are involved specifically in conflict work because their leadership position 
calls for it in whole or in part; some are involved because their race, gender, and/or 
sexuality have engaged them with conflict in one way or another and their experience 
acts as inspiration for others.  They are as diverse a group of people as I could recruit:  
male and female, straight and gay, ordained and lay and bishop, single and married, 
diverse in ethnicity, younger and older, and some born in the United States and some 
immigrants.  All are UMC members of long standing, and all have been delegates or have 
presided or have contributed to more than one General Conference.  I had specific 
questions in the interviews that were about their experience of the Holy Spirit, generally 
and in particular with regard to conflict, as will be seen below.  In contrast to the 
immediacy and intensity of the GC 2012 and GC 2016 material, these interviews present 
a more reflective and long-term experience of the UMC conflict around full inclusion. 
As noted above, in both General Conferences, there were a number of references 
to and invocations of the Holy Spirit, especially with regard to the debates in GC 2016 
around the Bishops’ special message, the request for their leadership, and the decision- 
making process on the Bishops’ proposal for going forward.  All of the interviewees here  
have a strong sense of the Holy Spirit in their personal lives and in the work relating to 
conflict transformation, including the conflicts around full inclusion in GCs 2012 and 
2016. 
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In their personal lives, all attest to seeing the Spirit as having been a source of 
leading and guidance in their lives, both in the moment as they were led to make 
particular decisions and in retrospect.  An experienced mediator speaks of a sort of flow, 
in which the person is led from one thing or person to another.   
Discerning the Spirit for me is primarily about keeping my eyes open, my heart 
open, and approaching life with awe and wonder. I get gifts from the Holy Spirit 
all the time. … So, I’m constantly getting books that I need to read.  I am 
constantly getting calls and visits from people I need to meet.   
 
A retired bishop discerns the Spirit’s guidance in part through conversations with 
trusted friends and colleagues.  An educator describes “nudges” from the Spirit to action 
or reflection, which the person has come to trust.  An active bishop experiences courage 
and confidence in the Spirit’s presence as the person engages challenges in the work of a 
bishop.  For all the interviewees, the experience of the Holy Spirit occurs not just in their 
personal lives, but in their communal lives as well.  
They all engage in practices that for them invite the Spirit, and they expect the  
Spirit to be with them and with the group as they engage in these practices.  A church  
musician talks about the first awareness of Spirit at church camp as a child: 
The Holy Spirit. I call it the experience of God’s love, experience of God. It all 
came together through the music and the community outdoors and it was a 
palpable experience.  I didn’t know then, but now I would say that how that 
experience gets recreated has been my life’s work. To bring the Holy Spirit into 
worship on a regular basis means, in those moments of gathering, telling the 
stories of Jesus, enacting ritual, and singing. It opens a pathway to the Spirit. And 
I often get confirmation from other people who say that they cry, or they’re 
joyful, or something has touched them that is very deep and meaningful. At first I 
didn’t recognize it in my own playing. Someone would say that to me, and I 
would just say well I just played the hymn, I didn’t feel like I did anything. But 
then I realized that there are certain gifts given… When you can be fully who you 
are, you can remain fully [present to the Spirit … ] By letting the gifts flow. You 
can be that spark, that kindling that helps the fire of the Spirit come. I am 
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certainly not the fire, but I can help be part of the kindling that makes it possible 
for the Spirit to be present in a palpable way for people. 
 
A pastoral leader is committed to both personal and communal discernment 
processes: 
My prayer life, my discernment life, is very active. In my daily walk, I study and 
reflect on sacred texts – Hebrew and Christian scripture, sometimes Sanskrit texts 
in other faith traditions, I go back and forth – and the Holy Spirit always emerges, 
and I feel the presence. Personal discernment is very important, but I am also very 
committed to communal discernment. At times, leading Annual Conference, or as 
president of the General Board of Global Ministries, or in global settings, I am 
amazed at the work of the Holy Spirit in the larger group. At those times when my 
personal discernment encounters the communal discernment, the Spirit abounds 
and offers reassurance that this communication is truly a communion with God. 
 
An educator and administrator speaks of consolation, a sense of peace, as a sign 
of the Spirit’s presence, and of desolation as an indication that more prayerful 
consideration is needed.  Another speaks of always knowing, bodily, spiritually, in 
communal acts of goodwill, in every way and circumstance, that the Spirit is present.  A 
provider of contextual education speaks of staying open, of giving up control and going 
with and following the Spirit, of being present to the moment and to others in the 
moment. 
When asked to describe the nature and work of the Holy Spirit as they relate to 
conflict transformation, the founder of a mediation and conflict transformation center 
described conflict transformation as deeply spiritual work, a place to talk about conflict in 
spiritual terms and cultivate the Spirit and be open to the Spirit in that work:  their 
practice is to create the space for the Holy Spirit to do its work as the source of healing, 
restoration, reconnection, the connective energy of love.  An educator/administrator 
describes hope in the midst of conflict as a decision to engage in work that can potentially 
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transform conflict, adding that God is in the middle of conflict supporting conflict 
transformation practitioners in their work. The same person emphasized that God is still 
moving in the world, even when the movement is unseen and even when it seems that 
destruction is winning.  A person who seeks to build bridges between the religion of their 
childhood and Christianity recognizes the Spirit:  
I find the Spirit present in the difficult relationships, when differences are set 
aside and a commonness emerges through negotiation and grace, or when old 
hurts are healed and there is tenderness and compassion. There is so much fear 
and anger around, I see the Spirit work miracles of restoration and reconciliation. 
I always feel that way. The Holy Spirit comes bringing courage and confidence, 
so I am able to face many hard situations by the power of the Spirit, knowing the 
Spirit stands with me. 
 
Transformation on the part of the Spirit and the willingness to be transformed is 
the heart of the matter.  A member of a marginalized and often oppressed group connects 
the nature and work of the Spirit in conflict with the opening of a space in which people 
can be vulnerable, because for them vulnerability means that one is open to change – 
Holy Spirit work means that both sides [in a conflict] need to be open to transformation.  
In speaking of the Holy Spirit at work in her own work of conflict transformation, one 
leader said that they do not see themselves so much as a transformational leader, as a 
leader who has been continually transformed. 
When one 5-time delegate to GC (and 7-time delegate to Jurisdictional 
Conference) was asked where the Holy Spirit was at work within the UMC conflict – 
particularly in GCs 2012 and 2016 with regard to the full inclusion of LGBTQIA persons 
– the person responded that General Conference is not ever the place where the church is 
at its best.  The person went on to say that the Holy Spirit is still palpably present in the 
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small increments of change and in glorious moments when people’s hearts and minds are 
changed through sharing stories and experiences, even if more transformative legislation 
doesn’t pass. The Spirit is also present when the GC makes decisions that enable the 
church to be more compassionate, just, and active in the world. While the person found 
the GCs 2012 and 2016 discouraging in the decision-making on full inclusion, and while 
the presiding bishops in 2016 called frequently on the same people without encouraging a 
fuller array of voices, the Bishops’ plan to do things differently is promising. The focus 
of a special GC on this issue of full inclusion is a sign of the Spirit inviting the church to 
follow its lead into a new way of being church.   
A consultant in conflict work, a veteran of twelve General Conferences, sees the 
Spirit as actually having taken a number of people in the church to a transformed 
understanding of the need for LGBTQIA full inclusion.  For this person, a plan that may 
be coming out of the Bishops’ study commission may create more flexibility for the Holy 
Spirit to work for inclusion and unity, and would allow annual conferences to support full 
inclusion.  For them this commission is a sign that the Spirit continues to work within the 
church on these issues.  For another interviewee who served on the UMC General Board 
for Global Ministry, communal discernment is always a way to invite the Holy Spirit to 
truly guide and lead the church.  An openly gay and married church leader who was a 
delegate in 2012 and an observer in 2016 especially notes the tensions around timing: 
The Holy Spirit’s movement in those times I felt were in the protest moments, so 
not necessarily what was happening in the business but happening by folks in the 
margins who put themselves in to disrupt or interrupt the business of the 
Conference. … As far as the actual what happened in the sessions of General 
Conference, it’s hard to sometimes find glimmers of hope. I often think of the 
metaphor of the Death Star and Star Wars, but you know there was always 
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Princess Leia or someone who was going to be a Rebel Force. But I guess, I 
mean, for me I’ve always been more of thinking that we can agree and disagree 
and I guess the most recent plan of General Conference to give autonomy in some 
ways to Annual Conferences and Local Churches. I think that’s a step forward, 
and as some of my colleagues on the more inclusive Church side would say, that’s 
not acceptable if it can’t be a full across the board repudiation of what the 
discipline says, for all churches we shouldn’t accept it. So I realize that my 
position is not held by everyone on the inclusive side, but I’ve always been there 
feeling that we need to take a step approach and that we will eventually prevail to 
a more open Church. I felt hopeful and that the Spirit was moving in the actions 
of the Bishops at Conference in 2016 where they basically upended the agenda 
and some people would say well that was done because of the provocation of 
some the inclusive camps that disrupted what was happening, and maybe that was 
so. But I’m hopeful that this way forward might show that the Church can have 
some grace around LGBTQ issues of giving Annual Conferences the discretion. I 
mean if that doesn’t happen within the next year, in reality our Church is already 
moving forward in places like the Western Jurisdiction, where I was just in the 
New England Conference last week, yeah your Conference, and that Conference 
is already voted that they would no longer support the exclusionary language of 
the discipline concerning LGBTQ people, that they would be ordained, that they 
could get married. So in some ways, we’re already past any decisions that the 
General Conference could impose. 
 
What strikes me in these responses to questions about the Holy Spirit is the living 
relationship they evoke.  These leaders engage and are engaged by the Holy Spirit in their 
daily living as well as in the specifics of conflict transformation, and they articulate both 
the practices that foster that engagement and the accompanying feelings, experiences, and 
meanings of that engagement.  The majority of these leaders noted that they welcomed 
the opportunity of the interview to think about and to articulate this engagement.  Their 
willingness may or may not mean that the church as a whole is attuned to the movements 
of the Spirit in times of conflict.  When these leaders were asked, they present a very 
different engagement with the Holy Spirit than is visible in the legislative proceedings of  
GCs 2012 and 2016. 
In some ways, the insights of these leaders in conflict transformation are echoed  
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in the rhetoric and actions of GC 2012 and 2016.  The insights suggest certain practices 
that encourage people to the Spirit and encourage them to follow the Spirit’s lead in their 
lives and work, including their work in conflict transformation. These practices include: 
personal and communal prayer, study, reflection, worship, sharing stories and 
experiences, attention to the inclusion of diversity and attentiveness to all the voices 
involved, and acts of vulnerability. These practices are present to a certain extent in GC 
2012 and 2016.  And, according to the interviewees, both conflict and its transformation 
take place in a theological, relational context of a personal and communal relationship 
with God, self, and neighbor.  The building of relationships is thus needed in GC, as in all 
aspects of the Church’s life. Legislation is needed at certain points, but the groundwork is 
done through practices that encourage people to the Spirit and its power to transform, as 
well as encouraging individuals and communities to be transformed.   
As General Conference 2016 suggests in its desire to invite episcopal leadership 
to lead in a non-legislative way, the Church is searching for more flexible and creative 
ways to meet current realities around full inclusion as around other aspects of conflict in 
the denomination.  Perhaps the willingness to be transformed is part of this flexibility and 
creativity.  The next three chapters of this project expand on the resources and ideas that 
can contribute to that flexibility and creativity. 
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CHAPTER TWO 
INSIGHTS FROM CONFLICT TRANSFORMATION 
The contextual description of Chapter One raises many questions regarding the 
political-legislative realities of conflict in the United Methodist Church, as well as the 
experience and theological insights of leaders in conflict transformation. The picture is 
complex and complicated:  it contains the procedural formalities of General Conference 
legislative sessions, as well as the experiences of leaders who engage with the diversity 
of values and dynamics of living communities. Though the description of context in 
Chapter One is partial, the complexities are clear, showing tensions among formal 
policies, informal relationships, and diverse approaches to controversial ethical issues. 
One also sees the complexities involved in negotiating decisions and relating with God in 
the process.  
The contextual description also raises questions regarding the kinds of leadership 
required in such times and places, and the work of God in and through the church as 
people seek divine wisdom, strength, and guidance to live into Christian values of love, 
justice, holiness, , and covenantal community. This chapter focuses on insights for church 
leaders as they negotiate the complexities of ethical controversies, and it draws especially 
on the literature of conflict transformation.  
2a. Defining the Work 
Scholars writing in the field of conflict studies have, historically, used a static 
vocabulary to discuss their work: conflict management, conflict resolution, and conflict 
settlement have been and continue to be central terms.  The term conflict transformation 
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is generally acknowledged to have been coined by Mennonite John Paul Lederach in the 
1980s in response to his work with Central American participants in conflict and their 
skepticism regarding older terms, and it has more recently been introduced into the 
lexicon.
61
  While many faith-based practitioners now employ this term in their conflict 
work, they are not alone; non-governmental agencies (NGOs) have also used the term. 
The appeal of this approach has broadened because it accents the need to understand the 
roots of conflict; to engage multiple disciplines; and to commit to the broad goals of 
building peace, relationships, and institutions for long-term transformation.
62
 
In this thesis, the term “conflict transformation” is employed to describe broad-
based, faith-based conflict work. Such work goes beyond resolution, settlement, and 
management to the process of discernment and participation in the transformative work 
of the Holy Spirit in opening previously unimagined ideas and opportunities.   
Hugh Miall describes conflict transformation as drawing from many concepts of  
conflict management and conflict resolution,
63
 but with a distinctive re-conceptualization  
that makes it more relevant to contemporary conflicts.  Miall defines contemporary 
conflicts as characterized by:  asymmetries in power and status; violence; economic and 
social changes; and the creation of emergencies by local and global factors.
64
 For Miall,  
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conflict transformation does not simply reframe positions or identify good outcomes.  
Rather, it engages with and transforms the interests, relationships, conversations, and, if 
necessary, the structures of society, so these several factors no longer support violent 
conflict.
65
 Constructive engagement with conflict is thus a catalyst for change.  Conflict 
transformation represents a long-term, comprehensive, deep, and wide approach that 
focuses on supporting groups within the conflicted society rather than providing outside 
mediation. Miall notes that protest and/or justice-seeking through non-violent resistance 
is also a frequent emphasis in conflict transformation.  All movements toward sustainable 
peace can contribute to the gradual process of small steps and big changes.
66
 
The various terms for engaging conflict are not discrete, nor do they have  
universally accepted definitions. For example, many practitioners use the terms conflict 
management, resolution, or settlement when they are describing an approach that fits 
what I am labeling conflict transformation.  This confuses practitioners and students new 
to the field, and obscures the unique contributions of each approach.  Another set of 
variables enters into the definitions when people approach conflict through the lens of 
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faith, because faith-based practitioners include theological, scriptural, ethical, and 
ecclesial vocabulary, principles, and practices in their work.  Since practitioners bring 
their own professional, cultural, and experiential backgrounds with them, they use 
different terms and techniques, which can both enrich and confuse understanding of the 
work. 
In her very helpful analysis of the field, Cordula Reinmann points out that the 
entire field is littered with “conceptual and definitional imprecision,”67 with terms used 
loosely and even interchangeably, even when describing very different techniques.  As 
more actors engage in the work, the imprecision increases.  Reinmann lists the elements 
that contribute to the ongoing imprecision:  the multidisciplinary nature of conflict work; 
the fact that many notable practitioners bring expertise from both academia and their 
active practice, which complicates categorization; and the fact that the research 
community has approached the study of conflict in complex interdisciplinary ways.  
Perhaps most of all, given that the current protraction and violence of conflict extends to 
both domestic and international conflicts, and crises are shaped by “the social and 
political make-up of different groups,” it is increasingly difficult to distinguish between 
conflict management strategies and /or practices in internal domestic conflict and in 
external international conflict.  This is because internal domestic conflict is taking on the 
elements of protraction and violence to a degree previously manifested mostly in external 
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international conflict.
68
  Reinmann distinguishes among the methods of “conflict 
management,” “conflict settlement,”  “conflict resolution,” and “conflict 
transformation,”69 while noting that a combination of all four is sometimes necessary.  
Clear definitions of terms, techniques, and processes in any given situation becomes 
increasingly important.
70
  
Questions of effectiveness are also raised in the literature. Beatrix Austin, Co-
editor of the Berghof Handbook for Conflict Transformation, notes that, given the 
protraction, escalation, and proliferation of increasingly violent conflict worldwide and 
within societies and communities, it is important to consider whether the current practices 
are still effective, and in what ways they might be improved.
71
   
Parallel issues of diverse concepts and methods are found in faith-based conflict 
transformation.  In the faith-based context, the work of conflict transformation was begun 
by the so-called “peace churches” affiliated with the Mennonites, Society of Friends, and 
Anabaptists, which promoted non-violence as a primary tenet of their faith.  As programs 
and practices spread beyond the founding practitioners and “peace churches,” many 
different practices have been created or adapted by new practitioners, giving rise to new 
theologies of conflict transformation.  
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While the language remains stubbornly imprecise, I believe that “transformation”  
is a particularly fitting term for faith-based conflict work.  “Management” implies an 
ongoing process of containment while conflict continues.  “Settlement” and “resolution” 
imply that finality has been achieved within a particular conflict but may not take into 
consideration unresolved long-standing grievances, aftermath issues of trauma, and/or the 
sustainability of such settlement or resolution.  “Transformation” implies the creation of 
an entirely new situation as the result of engaging conflict constructively.  The term 
implies “more than the sum of its parts,” an open and far-ranging engagement that creates 
a new situation that can potentially contribute to the healing of trauma and to a 
sustainable peace. I further argue that transformation is the work of the Holy Spirit, 
which offers divine presence, empowerment, comfort, guidance, inspiration, and vision.  
2b. Considerations for Leadership in Conflict Transformation 
My working definition of conflict transformation adapts Lederach’s formulation.   
Conflict transformation responds to social conflict as a constructive opportunity to create 
processes of change that answer problems in human relationships, increase justice in  
social structures and human relationships, and reduce violence.
72
   
I have come to this definition based on the conflict work I have done, especially  
when acting as an interim pastor in local churches. It is through that experience and my  
research into resources and opportunities to carry out that work that I have learned to see 
many resonances with important contemporary pneumatological models that connect the 
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Holy Spirit directly with conflict.  Leaders can thus think about conflict in new ways, 
recognizing the Holy Spirit even in the conflict itself.  
Faith-based Christian conflict transformation also has resonances with the 
theology and practices of John Wesley and the early Methodist movement.  These 
Wesleyan resonances are important because the Methodist movement now includes 
millions of people across the world, where local and global conflicts operate in diverse 
ways and where new approaches to leadership are needed. I will argue in Chapter Four 
that John Wesley provides a transformative model of leadership and that he and the 
movement that he began were informed by the Holy Spirit as a guide for leadership and 
daily life practices.  
The analysis in this chapter reveals that conflict transformation is a process and 
not a static reality. It involves many dimensions, and includes but also transcends the 
practices of conflict resolution, conflict management, and other approaches. At the same 
time, while the principles and best practices of the field are generally agreed upon, the 
specific realities of the situation and the lives of the participants often require 
considerable creativity and flexibility in the manifestation of those principles and 
practices. These insights suggest that spaces are needed for conflict transformation to be 
implemented in diverse ways in diverse contexts. When people engage with conflict 
transformation from a faith base, the concepts and practices expand to include theological 
commitments and religious practices. Thus, the qualities of leadership that are needed in 
faith-based conflict transformation are many and varied, with a focus on what I cited 
above from John Paul Lederach: the building of “sustainable relationships of trust,  
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mercy, justice, and peace among God, self, and neighbor.”73 
When these insights are brought to bear on the present conflicts in the United 
Methodist Church, they suggest that legislative debate is not a sufficient means to 
produce conflict transformation. Multiple practices are needed, such as relationship 
building, mediating or resolving immediate conflicts, reshaping social structures to be 
more just and equitable, and reducing violence and threats of violence in both words and 
practices. Humor and pleasure are good too.  Theological visions of God’s justice and 
peace, and imaginative visions of human flourishing are essential, encouraged by the 
confidence and freedom found in the ever-active presence and work of the Holy Spirit. 
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CHAPTER 3 
INSIGHTS FROM PNEUMATOLOGY 
Studies of the Holy Spirit also provide insights for leadership in the conflict over 
full inclusion within the United Methodist Church. In the contextual analysis in Chapter 
One, the interviewees described their relationships with the Holy Spirit and their 
understanding of the role of the Spirit in conflict transformation. The interviews included 
questions about the Spirit because of prior indications from multiple leaders that the 
Spirit moves in their work. The oral histories verified that leaders often connect their 
work with movements of Spirit. This chapter draws insights from biblical traditions and 
contemporary theologies of Spirit to illumine the conflicts and suggest directions for 
transformative leadership. 
3a. Biblical Witness to the Spirit in Conflict 
Three biblical texts that connect the Holy Spirit with conflict are: Ananias and 
Sapphira (Acts 5:1-11), the Hellenist widows’ distribution (Act 6:1-6), and Cornelius and 
Peter (Acts 10:1-11:18).
74
 These texts reveal the presence of the Holy Spirit in diverse 
ways in situations of conflict. 
In the story of Ananias and Sapphira in Acts 5, Peter challenges the couple for the 
lie they have told about giving all of the proceeds of their land sale to the Christian 
community: they had kept some of the proceeds for themselves. In literary context, the 
narrative follows Luke’s idyllic description of the early Church, a time in which the 
community shared all resources in common, so no one wanted for anything, and those 
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who had private resources sold them and brought the proceeds to the apostles for 
redistribution (Acts 4:32-37). Ananias’ and Sapphira’s lie threatened that way of life, and 
Peter accused them of lying not to the community but to the Holy Spirit (5:3-4). In the 
text, the Spirit represents divine truth or divine guidance that was betrayed and obstructed 
by the lie.  The lie also brings falsity and distrust into the church community.  
In Acts 6, the Hellenists complain against the Hebrews because the Hellenist 
widows were being neglected in the daily distribution of food.  When the “twelve” called 
the community together, some complained that they had to “neglect the word of God in 
order to wait on tables” (6:2). The twelve asked the community to choose seven men “of 
good standing, full of the Spirit and of wisdom” to distribute food (6:4). The community 
selected the seven.  Stephen in particular was described as  “a man full of faith and the 
Holy Spirit,” while the seven also included Nicolaus, a proselyte from Antioch and 
presumably a Hellenist (6:5).  The apostles then “prayed and laid their hands on them,” 
actions associated with calling upon the Holy Spirit (6:6). 
In this story of conflict, there are parallels with conflict transformation principles 
advocated by Miall and Lederach in Chapter Two. The issue of food distribution may 
seem transactional, but it involved inequities for Hellenistic widows, and potentially 
explosive discontents among the Hellenists, Hebrews, and apostles.  The action taken 
involved the whole community in decision-making and resulted in a leadership group 
with at least one Hellenist.  Further, the Holy Spirit was named in the selection process, 
both in the qualities of the seven as people of Spirit and in the commissioning of the 
seven through the pneumatological practices of prayer and the laying on of hands.  
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In the story of Cornelius and Peter in Chapters 10 and 11 of Acts, Cornelius, a 
devout Gentile, and Peter, a Christian of Jewish heritage who does not mix with Gentiles, 
are led to one another by the Holy Spirit through visions. Peter shares a meal with 
Cornelius and his family and friends, tells them about Jesus, and witnesses the Holy 
Spirit “falling upon” everyone in the room, including the Gentiles, so that they all begin 
to speak in tongues to praise God.  Peter baptizes Cornelius and his family and friends, 
and then witnesses to the critical Jewish Christians in the Jerusalem church so that they 
too accept the Gentiles as brothers and sisters in Christ:  “they praised God, saying, ‘Then 
God has given even to the Gentiles the repentance that leads to life.’” 
  Here the Spirit works directly and intimately – and sometimes counterintuitively – 
with two disparate groups of people.  The Spirit empowers them to cross social and 
theological boundaries between them, to include one another and to recognize their 
mutuality in their belief in the gospel.  This story does not deny that conflict may arise as 
a consequence of the Spirit’s work toward including diversity; indeed, conflict is part of 
the process that brings the new community into being as people’s concerns are heard and 
they consider for themselves the Sprit’s presence and work. Parallels exist with the UMC 
conflict over full inclusion, as seen in some key actions of GC 2016. While the results of 
these actions are still in process, the invitation to the Bishops for spiritual leadership and 
the positive support for the Bishops’ proposed way forward indicates that at least a small 
majority of the 2016 delegates see a need to create space that opens the Church more  
fully to the Spirit with the intent to move forward as the Spirit leads.  
These three stories show explicit connections of the Holy Spirit to conflict.  They  
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also reveal the presence of the Holy Spirit in diverse ways:  God’s guiding expectations 
of the community; the Spirit’s movement in community decisions and in the spirit of 
leaders; and the direct revelation of new visions.  In all of these ways, the Spirit might be 
known and expected amid the present conflicts of the UMC.  
 3b. Contemporary Theologies of Spirit 
Recent and contemporary theologies of the Holy Spirit have emphasized the 
connection between divisive ecclesial issues and the suffering of marginalized peoples 
and the earth.  Earlier theorists include Yves Congar, Catherine La Cugna, Jürgen 
Moltmann, Elizabeth Johnson, Sallie McFague, and Rosemary Radford Ruether.   
Three contemporary theories prove especially generative in conflict 
transformation.  They guide transformative leaders in divisive situations such as present 
UMC conflicts.  The theories reflect on trauma, disabilities, and family systems, and a 
prominent theologian associated with each theory draws insight for leadership in conflict 
transformation:  trauma theory – Shelly Rambo; disability theory – Sharon V. Betcher; 
and family systems theory and power dynamics -- Nancy Victorin-Vangerud. 
3c. Trauma Theory – Shelly Rambo 
A growing area of conflict transformation work is in the “aftermath”:  that period 
of time after a conflict has been markedly transformed, yet with effects ongoing. Such an 
aftermath necessitates ongoing repair, such as healing and infrastructure building. 
Sometimes the process of transformation itself leads to trauma.  Again, conflict 
transformation is a process:  it provides new experiences, crises, needs, and opportunities.  
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Thus, the ongoing work of transformative leaders is needed, as are the wisdom and power 
of the Holy Spirit. 
Theologian Shelly Rambo writes at the intersection of feminist theology, 
postmodern literary analysis and criticism, and contemporary discourses around 
suffering, trauma, and violence.  She warns against premature readings of Christian texts 
and images as linear metanarratives of redemption and resolution.  Trauma often persists 
in human lives through bodily symptoms, intrusive memories or pieces of them, the 
inability to articulate or even to remember the traumatic event, symptomatic pain, or 
conflicts in communities.  In trauma’s aftermath, death and life are no longer opposite: 
“death continues to haunt life.”75  Rambo turns to the Spirit to explore the workings of 
God in the midst of conflict and trauma, and their aftermath.  In particular she builds on 
the Gospel of John in its witness to the death of Jesus and that death’s immediate 
traumatic effect on the disciples. 
Rambo states that trauma differs from other forms of suffering as it impairs the 
ability to integrate a traumatic event, that is, the usual ways that a person takes in, 
processes, and interprets an event are shut down.  One defining response is persistent, 
unwanted, and disturbing images or memories of the event.  Life can organize around the 
threat of the traumatic event’s returning, and a person’s relationship to self and others is 
constitutionally changed.  Such trauma is what many in the United Methodist conflict are  
currently experiencing, and any resolution will surely leave more trauma to be tended.   
A key term in Rambo’s work is “witness.”  She notes the traditional  
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understanding of “witness” to be an observer providing testimony about some event in 
order to seek the truth of the event.  Rambo proposes “thick” witness, complex and 
layered, that engages with the effects of suffering on people and communities in new 
ways.  Her work suggests the key role witness can play in conflict transformation.    
Rambo has two goals for her project.  First, to explore the meaning of witnessing 
in the aftermath of trauma; second, to reconceive theological language through the lens of 
trauma, that is, to witness what remains in trauma’s aftermath.76  In her development of 
the relation between theology and trauma, Rambo recognizes that relationships are 
reconstructed at the site of trauma, as in the flow of the Gospel of John and its account of 
the death of Jesus.  The witness is expressed as witness to Spirit.   
Rambo focuses on the paired accounts of Mary Magdalene
77
 and the Beloved 
Disciple
78
 and their post-resurrection experiences with the risen Jesus. She proposes that 
their witness reveals Jesus as neither absent nor present, dead nor alive.
79
  They witness 
to what they do not completely understand.  Even in the farewell discourse, they witness 
to a specific kind of presence in the aftermath of Jesus’ death, as in John 19:30 when 
Jesus bowed his head and handed over his spirit.
80
  Mary and the Beloved Disciple 
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witnessed the Spirit’s presence, as described by Rambo as “… the persistent and 
remaining presence of divine love figured in and through their movements of witness.”81 
In traumatic situations, the Spirit will abide, remain, and persist in those who 
remain; the Spirit will take form in them.  
In the work of trauma healing, the capacity of imagination is not a poetic luxury, 
but, instead, a necessary component of survival and healing. … The Spirit, as the 
breath of witness, testifies to the importance of giving rise to life, of imagining it 
rather than assuming its arrival.  Because life cannot be envisioned and 
guaranteed, it must be imagined in new forms.  … To imagine life beyond an 
ending, as I present it here, is a necessary pneumatological activity.
82
 
 
Rambo further describes the Spirit as love, recognizing that divine love manifests 
between death and life.  She posits that divine love continually flows as the Spirit is 
God’s continual entanglement and relationship to the world.  Love is connected to power, 
and God is powerful, not in God’s separation from the world but in God’s intimacy with 
all creation.
83
 
Rambo’s insights for transformative leaders are centered in her claim that divine 
life and vision remain with people even in trauma’s experiences of death’s haunting life.  
Thus, transformative leaders in the experience and aftermath of traumatizing conflict can 
themselves be transformed through the Spirit’s presence and the leaders’ witness to that 
presence – even if not quite understood – toward new forms of life and hope.  Also 
significant is Rambo’s advocacy for attending to sensuality, physicality, and imagination, 
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in addition to, and even instead of, cognition, in practices of healing and hope.  Circle 
work, appreciative inquiry, and other forms of verbally-based practices assume the ability 
of people to sit still for long periods of time with relative emotional equanimity and 
physical ease.  These practices require a certain level of mental organization, and the 
ability to verbalize experience and feeling.  With the alterations experienced by trauma 
survivors, and with triggers that are often present in even the “safest” of conflict 
transformation settings, these verbally-based practices – or at least exclusive reliance 
upon them – can increase the frustration and isolation of trauma survivors.  Chapter 5 
explores non-verbal practices that can complement or, in some cases, replace these verbal 
practices, and thus offer a more holistic approach toward hope and new life. 
3d. Disability Theory – Sharon V. Betcher 
Conflict is often a consequence of the Holy Spirit’s work, as noted in the biblical 
witness.  Sharon V. Betcher provides another perspective on this theme.  Betcher is not 
only a theologian:  she is a disability activist whose leg was amputated after she fell, 
twisted her ankle, and developed an infection.  This experience and its aftermath continue 
to inform her work. 
Concepts and images of healing have a long tradition in the church, and healing is 
a term often used to describe a constituent part of conflict transformation, as in, “People 
need to heal.”  For Betcher, biblical images associated with healing and wholeness, 
especially images of Spirit and of a Spirit-filled Jesus as agents of healing and wholeness, 
need to be retrieved, reinterpreted, and reconstructed.  These images cause problems for 
people like her, people who will never “heal” or be “normal,” people who refuse to live 
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as “broken” and “discardable.”  Betcher also makes a case that healing images have been 
taken over in the interests of empire (“with a capital E,” she declares),84 globalizing 
capitalism, metaphysical idealism, and the Western quest for personal perfection.  In her 
work, Betcher describes Spirit “on the slant” through the lens of disability studies, urging 
people to “rethink Spirit in relation to bodies that refuse the ‘hallucination of wholeness’ 
in hopes of opening up a different way of theology.”85   
The image she begins with – and returns to throughout her argument – is what she 
calls the “banner headline,” Jesus’ answer to John’s question about his identity:  “the 
blind see, the lame walk, the deaf hear.”86  Betcher notes that blindness, deafness, and 
lameness were often inflicted on slaves and prisoners of war so that they could not 
escape; thus the headline and the miracle stories may not promote an understanding of 
eschatological reversal as much as they promote the destabilizing of Empire, a situation 
that causes injuries to both individual bodies and the community’s wellbeing, through 
poverty, sociopolitical enslavement, and colonizing ideology. 
87
   
Betcher notes that the “body in pain” has historically figured as evidence of a  
dominant regime’s power in its capacity to inflict pain and injury and to threaten or  
even to kill.  In the contrast of socially prophetic witness, Christians claimed the body in 
pain, that is, the body crucified at the juncture of social forces, as a central image.  
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Suffering is not to be seen as the punishment or the will of God; instead the righteous 
suffer at the sins of the unrighteous.  The “hero’s path” of Jesus became a possible life 
story for all believers, and martyrdom became judgment on a lawless, unjust society.
88
   
In contemporary life also, Betcher declares, pain is not only individual or biological.  
Pain is also socially constructed, through politics and socio-economies that structure 
various psychological leanings and susceptibility to injury and illness.  She states that the 
connection of Spirit and the body in pain is not necessarily antagonistic.  Instead the body 
in pain, with its haunting of a culture obsessed with physical perfection, indicates the 
Spirit’s presence.89 
Betcher wants to retrieve, reinterpret, and reconstruct the concept of Spirit for 
Christian theology:  as it encourages or even requires us to speak about divine 
immanence in the material world; as its presentation of energy may be more attuned to 
the after-Einstein world people inhabit scientifically and technologically; and as it 
enables talk of divine power in crisis.  Betcher writes that such a concept of the Spirit 
may “allow … Christians to re-inhabit our religious commitments.”90  She returns to an 
earlier understanding to reconceive Spirit “in relation to bodies that refuse the 
‘hallucination of wholeness’.”91 Her work “promotes Spirit not as the power to repair 
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according to some presupposed original state or ideal form, but as the energy for 
unleashing multiple forms of corporeal flourishing.”92 
A key point is that this flourishing can include – indeed, must include – a more 
comprehensive discussion of suffering as part of the human condition, suffering in real 
bodies that experience illness and disability and are at the same time bodies of desire and 
imagination.
93
  Masochism or abject self-sacrifice are absent in her thinking.  Rather, she 
recognizes with Christian tradition that suffering – accepted as a fact of one’s life – can 
ignite our compassion for ourselves, others and the world.  In addition, suffering can 
serve as a source of moral action.
94
  Suffering necessarily includes what she calls 
“corporeal contours … finitude, limits, transience, and mortality.95  These conditions 
trace the religious hope of the love for the world that God so loved, that promote our 
recognizing our interdependence and dependence on this world as well as the everlasting 
one, and allow within a context of the finite the unfolding of the infinite. 
96
 For Betcher, 
the traumatized, disabled body invites the deep exploration of corporeality itself.  Such an 
exploration can show up the principalities and powers that seek to colonize or subjectify 
the body, and can expose another world of freedom, spaciousness, and a reexamination of 
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what gives life.  Indeed, such an exploration can lead for Betcher to “’keeping trust’ with 
the spirit of life.”97   
For Betcher, “… the binary of brokenness/wholeness” … does not today help us 
parse the conditions of flourishing.”98 The idea of “… keeping trust” is seen as part of 
what she considers flourishing for herself, and is also to be aware of the conflict brought 
by unexamined images of the Spirit as healer by the church.  A re-examination of 
suffering along the lines she suggests also might contribute to the dignity of disabled 
persons and, indeed, of all marginalized and oppressed people.  Suffering would then not 
be for its own sake or for some form of “ennoblement,” would not be considered a 
punishment or deserved, and it would be considered, among others things, ae 
encouraging sign of the Spirit’s movement toward knowledge, wisdom, and inclusion. 
Betcher’s frank and complete connection of the Spirit with corporality raises 
many issues for leadership in situations such as the UMC’s conflict over full inclusion.  
At its core, a conflict arises over the body, and the body’s desires, a conflict over what is 
“normal.” Here, different views about “what is normal” stand in tension with different 
views of “what is sin.”  The differences and debates magnify pain and suffering in the 
whole body of the UMC and in the specific bodies of individual Christians. 
Betcher argues that pain and suffering are signs of the Spirit’s presence.  She says 
that they are not just individual and biological, but are socially and politically 
constructed.  Within these constructs, she believes, the Spirit moves with the energy to 
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reveal multiple forms of human flourishing – beyond the binary of broken/whole.  As a 
sign of the Spirit’s presence, this pain and suffering might contribute to the dignity of all 
who feel marginalized and oppressed in situations such as the UMC conflict.  Pain and 
suffering here serve as an invitation to knowledge, wisdom, and inclusion.  
Betcher challenges and expands the understanding of conflict transformation.  She 
examines the too-easy assumption of the need for healing and what that looks like, and 
she reminds her readers that even our seemingly most benign images of the Spirit of Life 
may exacerbate the exclusion and suffering of those who are marginalized. Further, she 
insists that there are always new voices to be heard in the process of conflict 
transformation.  Especially with regard to the insistence on unity in the midst of the UMC 
conflict, Betcher’s argument challenges UMC leaders and church members to explore 
corporeality itself.  Such exploration can reveal cultural and religious constructs that 
create or exacerbate pain and suffering; it can also expose other possibilities – of 
freedom, grace, and a reexamination of what gives life.  Exploration of this kind may 
already be going on in the work of the UMC.  The question for leaders arises: in the 
desire for spiritual leadership, how do we discern if the leadership is of the Spirit and, if 
so, how much transformation are the participants in this conflict willing to accept?   
3e. Family Systems Theory – Nancy Victorin-Vangerud 
As an interim pastor entering a new situation, I learned to be wary when church 
leaders greeted me with the assertion that the congregation was a “family.”  All too often 
families are dysfunctional:  longstanding feuds, pecking orders, secrets, and lies damage 
their members and overwhelm any sense of mission.  Marie Fortune also has made the  
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case that sexual predation is more problematic in congregations where people recite 
patriarchal and hierarchical family imagery to describe an ideal.
99
  Another unity image 
also raises concerns.  The metaphor “Body of Christ,” with its hierarchy of head and 
body, its assumption of honorable and dishonorable members, and its exclusion of 
spiritual concerns does not fit comfortably into current scientific models in which mind, 
body, spirit, and relationships are inextricably intertwined, each  aspect having significant 
influence on the others.  These images of unity often appear in conflict transformation 
work as realities that ground the discussion, as in the insistence on unity in the UMC as 
noted in Chapter 1, or as goals to be realized.  Nancy Victorin-Vangerud approaches her 
work with the above concerns about abuse in the family and Body of Christ metaphors.  
She turns to the Spirit as a source to reconstruct of these metaphors. 
Victorin-Vangerud is moved to the Spirit through her own experiences of 
motherhood.  Being a mother has motivated her to develop a “feminist maternal 
perspective”100 as a lens through which to examine issues of power, trust, and authority, 
especially within the family.  She is also influenced by her having been a minister of 
education in a large urban United States United Methodist church, from which the lead 
pastor resigned upon allegations of sexual misconduct with members of his congregation.  
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She writes that  “ … new processes of justice, care, and healing had to be discovered in, 
through, and with the chaos. … [T]he support group for survivors and complainants, in 
which I participated as an advocate, experienced the Spirit, holy, as energy for life in the 
midst of life’s most fragile, threatened, and raging moments.”101 
These experiences led Victorin-Vangerud to consider issues of power, trust, and 
authority.  In her work she explores Spirit language not only in various biblical models 
but also in more contemporary models of God.  She constructs her own pneumatology, 
which directly relates to the transformation of conflict.  Her consideration of “life in 
Christ” is enriched by a renewed relationship with the biblical, historical, and 
contemporary voices of “life in the Spirit”.102  For her, “Human wholeness, or salvation, 
could only be imagined and sought within a paradigm of right relationship, 
interdependence, and cosmic breadth. … [T]he language of Christ and church needed 
larger framing within the language of Spirit and life.  Spirit signified the shared breath, 
the shared struggle for life in all its abundance.”103   
Victorin-Vangerud claims that reality transforms.  For her, the transformation is 
fueled both by the Spirit, as bringer of conflict towards mutuality and justice, and by the 
challenges of postmodern culture that eschew the claims of metanarratives, universal 
reason, and all-encompassing authority, especially in North America.  In fact, in this 
transformation, the Spirit itself disrupts the metanarratives with new visions, exploits 
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aspects of human life other than reason and language to communicate, and challenges 
claims to all-encompassing authority with its nature of grace and freedom.   
She claims that the current cultural debate over the nature and governance of 
families profoundly connects with conflicts described in the biblical witness regarding 
the Early Church’s debates between egalitarian and hierarchical structuring of 
household/church relations. Jesus’ relativizing of family relationships with regard to 
discipleship
104
 and Paul’s egalitarian formulations105 contrast with the later “household 
codes” that promote and enforce submission to patriarchal and hierarchical male 
authority in both home and church.
106
  As in the biblical debates, in the current cultural 
debate the language about God the Spirit functions differently.  In hierarchical models, 
Spirit language functions to order the members of a household under the ruling authority 
of the household’s head; in egalitarian models, Spirit language functions to differentiate 
as well as unite members of the household in relations of mutual recognition.
107
   
In particular, Victorin-Vangerud claims that “traditional” family structures often 
contribute to violence and abuse.  She challenges the assumption that family heads act 
only out of benevolent altruism:  “in inequitable power relations, the subordinate 
members receive inherited disadvantages” and privilege the self-interest of the head.108  
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These disadvantages and privileges are compounded by the lack of accountability of the 
head of a household to other family members  Class assumptions and the political, social, 
economic, philosophical, and religious dualism between public and private life also 
exacerbate the vulnerability and isolation of family members at the mercy of the head.  
For Victorin-Vangerud these realities remind both reformers and transformers that there 
has never been a pure form of family free from the abuses of domination.
109
  In the 
church’s abuse of the Family/Household of God and Body of Christ images, she also sees 
that such abuse prevents a congregation’s problems from being addressed honestly – or at 
all
110
; the abuse fosters the potential for emotional/physical/sexual abuse
111
; and it 
promotes the keeping of secrets and vilifying of whistleblowers and survivors for 
bringing the abuse to light. 
112
 
While Victorin-Vangerud does not go so far as some to suggest the  
family/household/body images should be rejected altogether,
113
 she does advocate for a 
“transvaluation” of the relation between church and family, in which every kind of  
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structure is only relative to the inclusive vision of all God’s people in the great house of 
God, beyond the boundaries of family kinship to the new kinship provided in Christ.
114
 
To this end, she lifts up conflict and confrontation as key means to the end of 
mutual recognition in family – and, indeed all, relations.115  To question prevailing 
inequitable paradigms of power, submission, and unity for her means the acceptance of 
conflict and confrontation as gifts of the Spirit.  Constructive engagement with these gifts 
towards justice, reconciliation, and mutuality joins with the Spirit as part of the Spirit’s 
transformative work in the world. 
In Victorin-Vangerud’s argument, the images of the Body of Christ and of the 
Trinity are also transvalued, so that they suggest alternative or additional models for 
families and congregations beyond or instead of patriarchal hierarchy.  Thus, the Head 
becomes part of the body; and instead of a “procession” model of the Trinity, the Trinity 
becomes a holy community
116
 or a relationship of divine persons marked by 
“perichoresis,” or dancing around. Both images then denote what Victorin-Vangerud 
terms a “consortium of powers” with values of equal regard, diversity-in-unity, shared  
authority, and proper trust
117
, in which the Spirit becomes the key to sustain the Triune 
mystery within the interdependent social life of this world.
118
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Justice is an inextricable part of love.  Victorin-Vangerud warns that Spirit images 
of reconciliation, oneness, and unity too often pressure people into conformity or 
resubmission into problematic relationships without restoring justice and mutuality.  
Resistance and separation are also energies of the Spirit, especially when Spirit-led 
discernment calls for protection of boundaries for defense and/or survival.
119
 
Victorin-Vangerud claims anger as a primary gift of the Spirit.  Anger – necessary 
and positive – presents a mode of caring, gives energy to discernment and action, takes 
the angry person and others seriously, and helps to reveal the conflict of distorted 
relationships and to restore right relationship.  Victorin-Vangerud also claims that the 
Spirit shares in the experience of anger:  God the Spirit is  
“the communal and whole-making presence of God who shares in the anger [at 
distorted relations between the members of God’s great world house, not at the 
relationship between God and the individual sinner alone, as people are both 
sinners and sinned against] and empowers the will to go on struggling for 
survival, dignity, and mutual recognition.”120 
 
Victorin-Vangerud argues for new fruits of the Spirit as well.  She notes that 
Paul’s list of the fruits in Gal. 5:22-23 has too often been used to suppress the energy 
of anger and to promote accommodation to the status quo and lockstep unity. She then 
presents new fruits that can be seen as transition points or complements to the traditional 
list, including such fruits as:  self-determination, voice, risk, conflict, resistance, 
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confrontation, willfulness, courage, defiance.  These new fruits affirm both individual 
and communal dignity and self-hood that break through patriarchal and/or hierarchical 
relations of unilateral power.
121
 
She hopes that, through the Spirit and the recognition of its “new gift” and its 
“new fruits,” people and Bodies of the Spirit will regain their humanity and value as part 
of God’s creation.  She hopes too that Spirit will sustain people through the struggle for 
mutual recognition and dignity.  Conflict will remain, and, it will carry hope and 
transformation toward the We of a shared humanity – not negating differences but 
appreciating them, not discouraging but encouraging the gifts of all God’s people. 
Even though Victorin-Vangerud is not engaged in the work of conflict 
transformation per se, her primary consideration of Spirit and its clear connection with 
conflict in her work expands current thought about conflict to give new resources for 
those engaged in the work of conflict transformation in the UMC context and beyond.  
Far from something to be denied or repressed, Victorin-Vangerud posits that conflict, 
constructively engaged, is not only a good, but is often the work of the Spirit, brought to 
people and communities as part of God’s desire for justice and inclusion.  The expression 
“We’ve never done it that way before” may not be the seven last words of the Church; 
yet they do indicate a lack of imagination and creativity, which are necessary to move 
forward in situations of increasingly toxic conflict.  The rebuke of strong emotion in the 
promoting of peace and gentleness toward the status quo denies the depth of trauma and 
suffering caused by abuses of power in families and churches.  From the days of the early 
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church, cultural demands and subversion have at times bound the godly freedom of life in 
the Spirit. 
Most of all, Victorin-Vangerud brings a new perspective to the unity images of 
the family/household of God and the Body of Christ.  To take their aspects of unity and 
cooperation as a sacrosanct model – without addressing the ways in which their 
patriarchal and hierarchical aspects can become toxic – is to make them idols, divorced 
from the reality that real families, households, and bodies face in the world.  A great deal 
of conflict transformation work is the definition of terms.  Victorin-Vangerud challenges 
leaders to define the images they use as well. 
Conclusion 
The biblical witness and these three contemporary pneumatological models bring 
new insights to the interpreting of texts and images that leaders often employ in conflict 
transformation. In the biblical witness, as noted above, the texts reveal the presence of the 
Holy Spirit in conflicted situations, expressed in diverse ways that might be known and 
expected in the UMC conflict over full inclusion.  This includes direct revelation of new 
possibilities for a third way.  The three theologians present robust pneumatologies that 
inextricably link the Holy Spirit with conflict, its consequences, and its transformation.  
These pneumatologies bring new insights as to how the Spirit may work in conflict, and 
how human beings might respond, particularly in situations of cultural and institutional 
conflict, trauma, and marginalization.  They also raise questions about the goals of 
transformative leadership:  what is to be transformed, why should it be transformed, and 
to what ends is it to be transformed?  Most of all, these pneumatologies remind the 
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church that, as biblical stories and images operate over time, they are no longer just 
themselves:  these stories and images have accrued layers of meaning and tradition, and 
caveats and restrictions on their use that often serve interests other than the life of faith.  
The three theologians challenge transformative leaders, especially in situations of 
conflict, to evaluate traditional stories and images in the leaders’ contexts, and to retrieve, 
reinterpret, and reconstruct them toward love, justice, and a sustainable peace. 
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CHAPTER FOUR 
LEADERSHIP: A WESLEYAN PERSPECTIVE  
INFORMED BY DESIGN THINKING 
  
A number of people quoted John Wesley in support of their arguments in GCs 
2012 and 2106 in the conflict about full inclusion.  He is still a force to be reckoned with 
three-hundred and twenty-eight years after his death.  On the one hand, John Wesley was 
a man of his time, and we cannot with integrity import his thoughts and concepts 
wholesale into our own time.  At the same time, as concerns grow for the future of the 
global Methodist movement, it is also instructive to look to Wesley for the ideas that 
organized and supported a movement that spread around the world and has lasted to the 
present day.  One valuable effort is to seek resonances and even pre-figurings in 
Wesley’s thought with the ideas of our own time.  In this chapter, I will make a case that 
much of his thought and practice is instructive for the United Methodist Church in the 
present moment of time, and resonant with many contemporary ideas about leadership, 
particularly with approaches influenced by design thinking. 
The chapter begins with a brief exploration of design thinking and the leadership 
principles that ensue from that approach. The next sections elaborate on John Wesley’s 
approaches to leadership in dialogue with his theology of sanctification, as well as the 
personal and communal practices toward sanctification that developed in the Methodist 
movement. 
4a. Design Thinking 
Design thinking focused for many years on design planning for businesses,  
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products, and communication tools.  The concept and term had a history that preceded  
these business uses, however, focusing on rethinking and reshaping social design in 
multiple contexts.  One early pioneer was Robert McKim, whose Experiences in Visual 
Thinking introduced these concepts in a formal way in 1973.  In this book, McKim 
focused on the study of perceptual, or visual, thinking – “a major alternative to other 
modes such as verbal thinking.” He developed an extensive visual thinking “strategy 
repertoire” based on the three interactive strategies of seeing, imagining, and drawing, 
and their sub-strategies.  As people practice these strategies they become like familiar 
tools for a craftsperson, to expand the capacities of leaders and others to improve efforts 
to resolve problems and reshape ideas and practices.
122
  
The strategy repertoire comes with practical guidance in the choice and use of 
particular strategies in a given situation, emphasizing the need for balance between 
flexibility and perseverance.  Flexibility is most useful in the beginning of projects and 
problem solving as it increases the possibilities for fresh ideas and solutions.  
Perseverance yields wisdom – to stay with a strategy while it is still generating useful 
new ideas, information, and alternatives in the exploratory stages of a project, and to 
persevere in the development of an idea into the appropriate form in the world.  A change 
in strategy is called for when the strategy employed no longer generates useful ideas or 
information, or begins to become a limitation to rather than a source of generation of 
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ideas.
123
  It is perhaps ironic that McKim’s ideas, in a book published in 1972, are now 
echoed in the recent developments in the UMC conflict over full inclusion that began in 
1972.  In GC 2016, people made increasing appeals to the Holy Spirit, who often engages 
people in perceptual and visual ways in addition to the verbal.  The appeal to the Bishops 
revealed the desire for alternate strategies and forms of leadership that are spiritual rather 
than legislative.  People expressed hope that these ways may provide a way forward to 
transform the conflict.  Certainly in the implementation of any of the results of these 
developments a high degree of both flexibility and perseverance will be needed. 
In more recent decades, there has been an expansion of design thinking ideas into 
many arenas of social change, including educational, religious, governmental, social 
organizations, and non-governmental contexts.  Design thinkers such as Tim Brown and 
Barry Katz encourage this expansion, themselves writing toward a “New Social 
Contract” (Ch. 8), “Design Activism” (Ch. 9), and “Designing Tomorrow – Today” (Ch. 
10). 
124
 L. Gregory Jones makes a case that innovation and design thinking are not 
sufficient in religious leadership.  In his article Jones reminds the reader not to ignore the 
context and the “why” of an organization, and of the need for an awareness of purpose, 
ends, tradition, and formation when considering change/innovation, especially in the  
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church.
125
 I agree, and also argue that by taking seriously the depth, breadth, and spirit of  
Wesley’s thought with regard to his purposes and ends, these concerns are also taken  
seriously while at the same time mitigating the risk of “quenching the Spirit.”  In 
particular, certain principles of design thinking resonate with both Wesley’s thought and 
with the practices of conflict transformation towards organizational transformation.  
Consideration of these resonances can provide fresh insights into the innovation in ideas 
and practices that such transformation in the UMC will require. 
 As background to this consideration, in addition to his ideas and strategies above, 
McKim’s theoretical and practical thoughts on dreams (pp. 95-97), 
imagining/imagination (p. 81-113), and contemplation/meditation (p. 38) are instructive, 
encouraging these capacities that are so often ignored, and, are attested to as sources of 
creativity by innovative thinkers.  These capacities are also portrayed in the biblical 
witness as means of engagement by the Holy Spirit, and have resonances with Wesley’s 
thoughts on the spiritual senses as explicated below. McKim’s thinking also supports and 
complements the work of Katz and Brown, which provides the specific principles of 
design thinking itself that are most relevant to this project:  
 (1) Balancing constraints:  I noted above that the actual debate over full 
inclusion in both GCs 2012 and 2016 took up a relatively small part of the Conferences’ 
time.  Much of the rest of the time was taken up by the literal business of the 
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Conferences.  This could be seen as a series of constraints.  The budget, the concerns for 
individual costs such as those for translation of materials into the four official Conference 
languages, the rules, the need for inclusion, the election of people for established 
positions – all these and more issues are fairly circumscribed in terms of what is deemed 
to be possible, even over and above the major issue of funding.  As the debate over full 
inclusion is part of the Conference business, it is also constrained by issues such as these 
that are not part of the actual debate.  Katz and Brown understand constraints differently.  
For them, constraints are the three overlapping criteria that any successful idea must 
meet.  One is feasibility, that which is functionally possible in the foreseeable future.  A 
second is viability, that which is likely to become part of a sustainable model.  The third 
is desirability, that which makes sense to and for people.  Katz and Brown declare:  “The 
willing and even enthusiastic acceptance of competing constraints is the foundation of 
design thinking … a design thinker will bring them into a harmonious balance.”126 In a 
situation such as the conflict over full inclusion, to see constraints as challenges to be met 
and balanced rather than as bindings that limit might be a refreshing exercise. 
 (2) Moving from problem to project and further projects: Design thinkers 
move from the consideration of a problem to consideration of a project.  While Brown 
and Katz are quick to say that a design project is not ongoing but has a beginning, 
middle, and end that anchor it in the real world,
127
 they also point out that “it is vital” that 
a project integral to an organization evolve, to be expanded to meet unmet needs or  
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adapted to meet new needs.
128
 
 (3) Enhancing insight, observation, and empathy: Any successful design 
program has three mutually reinforcing elements:  insight, or learning from the lives of 
others; observation, of what people don’t do and what they don’t say; and empathy, or 
“standing in other people’s shoes.” In addition, a successful design program will go 
beyond the individual understanding of these elements to their expanded understanding 
of the social interactions of individuals within groups and of the social interactions 
between groups.
129
 
 (4) Cultivating a culture of optimism: Optimism is “the unshakeable belief that 
things could be better than they are.”  For Katz and Brown, creating a culture of optimism 
is what keeps people going, even if such a culture is a challenge to sustain.  In their 
thinking, in any culture, people have to be able to believe that they and their colleagues 
can create new ideas to meet unmet needs that will have a positive impact.
130
 
 While John Wesley was not a design thinker in the contemporary sense, these four 
principles of design thinking can be recognized in his work. In this project, they can serve 
as a frame for considering his leadership of the Methodist movement. 
 
 
                                                                                                                                                 
 
128
 Ibid., 162. 
 
129
 Ibid., 40-56. 
 
130
 Ibid., 76. 
 
76 
 
4b. John Wesley: Leadership and the Process of Sanctification 
 John Wesley’s theology of grace, especially with regard to the process of 
sanctification, reveals the promise of human restoration into the imago dei and the 
possibilities for human beings to go on in the life of faith toward perfection in love.  As a 
transformative leader, he led the people he served to create new forms of becoming and 
being a church.  His leadership displayed hope and possibilities for the future for the 
members of the Methodist movement.  Wesley’s concept of sanctification is a process of 
transformation in which persons receive grace from the Holy Spirit to move from various 
states of tension and sin through to a state of reconciliation with God, self, and neighbor 
and to further sustainable relations of peace.  
Sanctification as Wesley develops it is a concept that includes both pneumatology 
and practical experience as to how the presence and leading of the Holy Spirit works in 
and through individuals and groups.  He expected positive change in people’s lives as 
they were engaged by the Holy Spirit, change in their attitudes and behaviors toward 
God, self, and neighbor.  Sanctification, as he presents it, also offers examples of 
practices, rituals, and safeguards that can help people grow in the life of faith:  as 
individuals as they are restored to the imago dei,  and as in community they are restored  
as the Household of God/Body of Christ.  This process also offers critical insights for the 
work of conflict transformation as it is in dialogue with sanctification as a primary work 
of the Holy Spirit.
131
  While Wesley’s explication of the life of the believer in community 
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is obviously not a focus on conflict transformation per se, his insights can be examined 
for what they bring to that transformative process. 
4c. Constraints 
 Wesley’s desire to invite as many people as possible to the promises and 
possibilities of the process of sanctification, including the poor and marginalized, did in 
fact come with intrinsic constraints that he did in fact take into account and which led to 
innovation in the individual and communal lives of  the Methodist movement (Design 
Thinking principle 1, above).  He did not set out to create a new denomination – he set 
out to create a reform movement within the Church of England.  The challenge was how 
to reawaken the Church of England to life and mission while giving the members of the 
Methodist movement the individual and communal support they would need to maintain 
their faith in the face of controversy and even persecution.  What then would be feasible, 
viable, and desirable for the early Methodists, and how were these constraints/criteria to 
be balanced in the movement? 
4d. From Problem to Project:  Pneumatology  
Wesley quickly moved from consideration of a problem to consideration of a 
project.  (Design Thinking principle 2, above.)  A key element in his leadership of the 
Methodist movement is his focus on sanctification.  Sanctification is a transformative 
process intended to restore the imago dei in human beings and nurture them toward 
perfection in love.  For Wesley, God the Holy Spirit works in people to accomplish this 
work of transformation through three modes of engagement.  One is the spiritual senses, a 
recognized concept in Christianity in which persons are born with these senses to receive 
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grace to cooperate with the work of transformation done in and through them.
 132
  The 
spiritual senses are not physical, although their workings are often described in somatic 
terms:  “O taste and see that the Lord is good;”133 “I felt my heart strangely warmed.”134   
A second mode of engagement is through the spiritual gifts, given to individuals 
by the Spirit to build up and edify the community of faith.  In Wesley’s thought, these are 
the gifts enumerated in the New Testament by Jesus and Paul, and, prefiguring Victorin-
Vangerud in chapter 3, Wesley also suggests additional gifts to meet the needs of his 
time.
135
   
The third mode is the fruits of the Spirit, the results of the Spirit’s working within  
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individuals, and by extension in communities.  These fruits encourage people in the life 
of faith as they see and feel their lives and characters change through grace.  The fruits of 
the Spirit also prove in them the work of transformation, as others are able to see these 
results in them.
136
  
4e. From Problem to Project: Practices 
Wesley drew upon three practices to order, expand, and sustain the nascent and 
growing Methodist movement.  One is the practice of community, grounded in the belief 
that a person must work out their individual salvation within a community.  This in turn 
is supported by the practice of “the means of grace.”  These are individual and communal 
practices that Wesley calls “works of piety” – prayer, communion, bible study, 
worship;
137
 and “works of mercy” – activities that provide care and support to the bodies, 
minds, souls, and circumstances of fellow Methodists and others.
138
   
A second practice is discernment: discerning where and how the Holy Spirit is at  
                                                 
 
136
 In Galatians 5:22-23 the fruits are love, joy, peace, patience, kindness, 
generosity, faithfulness, gentleness, and self-control. For Wesley, the inner fruits of the 
Spirit are love, joy, peace, “bowels of mercy” humbleness of mind, meekness, gentleness, 
long-suffering.  The outward fruits are the doing of good to all, the doing no evil to any, 
and a zealous uniform obedience to all the commandments of God.  See “Sermon 10: 
‘The Witness of the Spirit – Discourse I’” and “Sermon 11: ‘The Witness of the Spirit – 
Discourse II’” for the development of Wesley’s thought on the Holy Spirit’s fruits as 
proof of the transformative process of sanctification at work in a person’s life, in John 
Wesley’s Sermons:  An Anthology, eds. Albert C. Outler and Richard P. Heitzenrater 
(Nashville:  Abingdon Press, 1991), 145-155, 393-403 
 
137
 John Wesley, “Sermon 16: ‘The Means of Grace,’” The Bicenntenial Edition, 
Vol. 1, para II.1. 
 
138
 John Wesley, “Sermon 92: ‘On Zeal,’” Ibid., Vol.3, paras. II:5-11. 
 
80 
 
work both in individuals and in the community to increase discipleship and their well- 
being and spiritual growth.  The third practice in the Methodist movement is 
accountability, of the individual members and the community to God and to one another.  
As with the practice of community, both discernment and accountability are in turn 
supported  by certain individual and communal practices as will be described below. 
4f. From Problem to Project:  Empowerment 
The empowerment of the process of sanctification with its modes of engagement  
and practices in the lives of human beings is grace.  Richard P. Heitzenrater posits that 
the Holy Spirit is the focus of Wesley’s understanding of grace, and that Wesley’s 
theology emphasizes pneumatology more strongly than do many other mainline 
Protestant positions.
139
  Heitzenrater refers to Sermon 12, The Witness of Our own Spirit, 
as an illustration of Wesley’s equation of Grace and the Holy Spirit: “’The grace of God’ 
… means that power of God the Holy Ghost, which ‘worketh in us both to will and to do 
of his good pleasure.’”140  Wesley’s concept of grace claims the possibility of direct 
experience of God through the work of the Holy Spirit, which can bypass the physical 
senses and rationality.  Yet, his concept of grace is enhanced in a practical sense through 
its demands for evidence of transformative grace of a particular sort, i.e., the gifts and 
fruits of the Holy Spirit evident in the lives of individuals and communities.  The grace 
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that empowers sanctification is thus a fascinating amalgam of a partnership with reason, 
and the rejection of the ideology of absolute rationalism. Grace invites imagination, 
creativity, and dreams, and so invites meaning making. 
 Wesley’s concept of grace is in some ways also grounded in ideas and 
experiences of conflict.  He believed in the state of conflict between God and humanity 
occasioned by the Fall.  He knew intimately the experiences of people struggling with 
poverty, alcoholism, poor health, the slave trade, and the British class system.  He 
himself experienced the hardships and conflicts generally of individual and communal 
life.  For Wesley, God’s grace is sufficient to transform these conflicts, even spiritual 
conflicts occasioned by personal, communal, and systematic sin.  “How freely does God 
love the world!  While we were yet sinners, ‘Christ died for the ungodly. ... And how 
freely ‘with him’ does he ‘give us all things.’”141 “All things” for Wesley is the 
restoration the imago dei in human beings, not “barely deliverance from sin but the being 
filled with the fullness of God.”142 This restoration transforms conflict as it transforms all 
aspects of a person’s life, and indeed is also deeply communal, as this restoration extends 
to the whole creation.
143
 Grace is freely offered by God in full measure to everyone, and 
is not in any way coercive, so that human beings have the choice to accept it or reject  
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it.
144
 
4g. From Problem to Project:  The Individual in Community 
 In his leadership of the Methodist movement, Wesley developed a theology of 
transformation, a set of pathways and practices to guide and nurture the members, and a 
description of ways in which the Holy Spirit as the agent of grace empowers and sustains 
human beings. Wesley thus made sure that the individuals in his movement knew the 
why and the how of their participation in the process of sanctification.  And, he was also 
concerned with a communal goal.   
Wesley wanted to bring individuals together with purpose:  to reform the Church 
of England, certainly, and also to spread scriptural holiness across the land so that the 
imago dei might be restored in everyone.  To do this meant that individual Methodists 
needed to be organized and supported not just for the short-term, but also for the long 
haul of individual and communal transformation toward perfection in love.  So, he 
developed the communal life of the movement with three mutually reinforcing elements:  
insight, or learning from the lives of others; observation, of what people don’t do and 
what they don’t say; and empathy, or “standing in other people’s shoes.” He also went 
beyond the individual to expand understanding to the social interactions of individuals 
within groups and to the social interactions between groups (see Design Thinking 
principle 3, above.)  He did all this by organizing for the practice of community, and for 
the practices of discernment and accountability within it   
As Bryan Stone has observed, Wesley assumes that one’s holy living, one’s  
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sanctification, will be carried out in the context of the individual in community.
145
   
Wesley taught that, as Christian perfection is a restoration of the imago dei, that image of 
God is essentially social, specifically a capacity for relationship with God, self, neighbor, 
and creation.  He taught that the holy life is possible, based upon the conviction that our 
relational capacity can be restored in this life now.  As Stone further states: 
Rather than being focused on ourselves, we can be increasingly turned outward 
toward God and neighbor so that love rather than selfishness is our most natural 
response.  If fact, it is only to the extent that this relational healing occurs that we 
can even begin to love ourselves properly.
146
 
 
Thus the healing of our community relationships – especially the conflicts that get in the 
way of our love of God, self, neighbor, and creation – is inextricably bound up with and 
is just as important as our individual coming to faith and going on to perfection in love. 
4h. From Problem to Project:  Practicing Community 
As Wesley explains, in aid of this relational healing, the community serves to  
admonish and watch over each other, and … fortifie each other against those 
Temptations which assault them from the World and their own Corruptions. … 
And these Persons … can much better inspect, admonish, and guard each other, 
than the most careful Minister usually can.
147
  
 
On the one hand, Wesley saw the role of the Methodist movement as a model of reform 
within the Anglican Church.  On the other hand, Wesley’s own model for the Christian 
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community and for the Methodist movement was the Pentecostal community as depicted 
in Acts:  gathered, enlivened, restored to relationship to God and to one another by the 
grace and power of God in Christ through the Holy Spirit.  Its members were stewards of 
spiritual grace to one another in the teachings, breaking of bread in communion and 
prayers; they were stewards of material grace in the holding and sharing of goods in 
common.   The church in Acts also extended itself in love through preaching the Gospel 
and in acts of mercy and healing.
148
  From these two models Wesley formed the early 
Methodist organization with two foci.  One was the participation in the “means of grace” 
purveyed and taught by church tradition through participation in the church.  The other 
was participation in Methodist small groups to “watch over one another in love.”149   
Watson refers to this organization as Ecclesiola in Ecclesia:   
Precisely because the ecclesia provided the doctrinal structure for the Christian 
faith, those in the ecclesiolae were free to respond to the inner promptings of the 
Spirit … the freedom of small groups, focused on the immediacy of Christian 
discipleship; and the necessary structure of the larger church, where doctrine and 
order were established in the realities and uncertainties of the world.
150
 
 
Thus Wesley was able to ground his movement in tradition and connection with the most 
supportive parts of the larger church while maintaining enough distance to leave room for 
the Holy Spirit to work within the Methodists toward transformation of their own lives 
and eventually the life of the larger church and the world.  The means of grace were both 
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the most supportive aspects of connection to the larger church, and practices with the 
Methodist movement that strengthened the move toward perfection in love. 
4i. From Problem to Project:  Practicing Accountability 
To facilitate the watching over each other in love, especially toward the goals of 
community, discernment, and accountability, Wesley formed the growing number of 
Methodists in Brixton into societies, then into societies and bands,
151
 and then, in the 
movement’s final form, into societies organized into class meetings.  Thus, while  
individual believers might and did have personal direct experience of God through the  
spiritual senses, often in the everyday homely activities of life,
 152
 they were also 
expected to be accountable to the community.  As David Lowes Watson describes it, 
attendance at one’s class meeting was required of Methodist membership, and members 
were issued tickets for admission.  If one missed three consecutive meetings without 
valid excuse, or did not “accept reproof”, a ticket was not issued for the next quarter.  The 
weekly meetings consisted of prayer, singing of hymns, the offering for God’s work, and 
most important, the individual’s answer in the group to the question, “How is your soul?”  
This question included the class leader, and was not a confession, but the giving of an 
account of what had happened spiritually for the person in the preceding week and how 
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that had played or was playing out in the person’s living.  Advice, reproof, correction, 
consolation, and encouragement were offered as needed.  The classes were not originally 
intended for fellowship, although that was often a by-product; to remain in membership 
one was expected to evidence one’s desire for salvation by an outwardly visible change 
of inward tempers and lifestyle and the involvement in works of mercy.
153
  Lisa R. 
Withrow writes that in time the class meeting began to perform an evangelistic function, 
as “seekers” were invited to meetings in the hope of their being led to faith and 
participation.
154
    
 This model of mutual interdependence and care extended beyond the class  
meeting.  Throughout the intervening time between meetings, the class members were to 
watch over each other in love, support one another in their spiritual life through prayer, 
hold one another accountable, and encourage each other to participate in the means of 
grace.  They were also in their Christian lives to support others, by networking and  
patronizing one another’s businesses; by acts of mercy, such as visitation of the needy; 
and by contributing money into a “common stock” to provide necessities for those in 
need, including food, clothing, and tools.
155
  As Watson states, the class meeting is a 
means to an end, not an end in itself.  Its rationale is based on two premises:  the need 
among faithful Christians for accountability, and the need for mutual support.  The 
critical issue for classes was to allow God’s grace to foster a mature obedient  
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discipleship, so that sanctifying grace might work unimpeded in love.
156
  
Both the early Church in Acts and the early Methodist societies knew conflict and 
even persecution, so both the early Church and the early Methodist classes were also 
understood by Wesley to provide the support and encouragement of Christians under 
duress, so that they would remain strong in their faith and in their desire for perfection.  
For Wesley, there was no such thing as a solitary Christian.  In the means of grace, and in 
the encouragement and accountability for one’s changing life offered by the class 
meeting, Christians by definition were in active relationship with God, self, neighbor, and 
creation.  “The gospel of Christ knows of no religion, but social; no holiness but social 
holiness.”157 
4j. From Problem to Project:  Practicing Discernment 
 Even with the support and accountability of the class meeting, ongoing 
challenges to the progress toward perfection in love continued.  In light of the 
controversies around Wesley’s claim to the direct experience of God through the spiritual 
senses and his claim that the extraordinary gifts of the Spirit were still possible in the 
present day, the question of reliable ways to discern the workings of the Spirit in 
Methodists’ lives was ongoing.  The class meeting provided some opportunities for 
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discernment, but more were needed.  The challenge was exacerbated by the fact that new 
Methodists often had spiritual experiences for which they had no language.  This was a 
result of the experiences themselves, and of the fact that the Anglican Church had come 
to rely more on language based on rationality and church authority to describe the life of 
faith.  To address these concerns, Wesley practiced the age-old habit of journaling in a 
new, public way – not as entertainment, but as a shared source of individual and 
communal discernment.   
Wesley himself was prolific in his journaling, and he was intentional in his 
publication of his journals – all fifty-five years of them, from 1735-1790.  He kept his 
journal throughout his life, not just of his daily activities but of his spiritual life as well.  
He urged the Methodists to take up the practice so that they could keep track of their 
spiritual progress and recognize the points at which their spiritual senses and/or 
experience had been engaged.  Jean Miller Schmidt, writing on the experience of 
American Methodist women from the 1770s to the 1880s, states that many of them 
followed this injunction to journal in this way.  As they were in deep relationship with the 
Holy Spirit through their journaling, they often experienced transforming and forgiving 
grace.  This autobiographical writing was also a valuable means of “self-construction” 
and encouragement.  These journals were often shared, and even published, so that 
women found companionship in the life of faith, and permission and encouragement to 
discover the woman God was calling them to be in the face of the culture’s assumptions  
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of women’s inferiority to men.158 
Timothy J. Crutcher writes that the sharing and publication of journals formed a 
public and communal experience of the Holy Spirit’s working beyond that of the society 
or class meeting.  Wesley’s publication of his own journal offers a religious interpretation 
of his life and of the effects of spiritual concerns on the physical, visible world.  In it he 
recounts his own experiences and the experiences of others, and thus offers testimony – 
“communally accessible data regarding experience”159 – about the Christian life and how 
his interpretation of Scripture can shape it.  Wesley’s own interpretations of the working 
of the spiritual senses in conversions, felt love and forgiveness, and/or perfection in love 
are validated by the experience of other people.  The journal also serves to share the 
experience of others with his readers, to invite them into the same experience.   
The journal testimonies found in Wesley’s journals and the journals of American 
Methodist women and of others provide access to “what is possible to be experienced but 
which we ourselves have not experienced.”160  In trusting the experience of others, as 
testified to in their journals, the reader accepts the invitation to experience, and in turn 
discerns the truth of the experience for themselves.  This is a public and communal form 
of discernment.  Journaling is also a form of social teaching support.   As it provides 
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language to new believers for talking about and interpreting direct experience of the Holy 
Spirit through the spiritual senses, the means of grace, social relations, and the journaling 
itself, journaling makes the interpretation of spiritual experience possible.  Through 
public journaling Wesley gave the Methodist movement one more practice to support 
community, discernment, and accountability. 
4k. From Problem to Project:  Practicing Optimism and Hope 
Wesley has been criticized for his overly optimistic view of the possibility of 
human transformation, both during his lifetime and in the present.  It is true that his joy in 
the love of God for human beings did sustain a relatively hopeful view.
161
  Certainly in 
the Methodist movement he created a culture of optimism in the psychological sense and 
of hope in the theological sense.  In both optimism and hope, it is the firm belief that 
things could be better than they are that keeps people going (see Design Thinking 
principle 4, above).  What is notable in Wesley’s leadership of the movement is his 
support of even the ordinary gifts of his followers in ways radical and socially 
transformative for his time.  In the Methodist movement, lay women and men preached 
and taught, laymen had administrative positions of leadership, and lay men and women 
were class leaders within the movement.  Knowledge was fostered by the establishment 
of Kingswood School and the Sunday School movement to educate young people without 
any other educational access, the latter movement being outside the Methodist movement 
but largely led by people connected with the movement.  John Wesley also put together 
lists of recommended reading for both children and adults.  Healing was supported by the 
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laying on of hands, anointing, and prayer for the sick, and by Wesley’s printing and 
distribution of a book of simple inexpensive home remedies for various ailments.  The 
members of the Methodist movement were indeed able to believe that they could create 
new ideas to meet unmet needs that would have a positive impact (see Design Principle 4, 
above). 
 There is one more practice of optimism and hope to consider, with regard to 
Wesley’s concept of the individual in community in particular.  While it does have 
elements of discernment and accountability, this activity’s primary purpose is to bring the 
individual into community both spiritual and joyful.  In his intentional promotion of this 
activity as a spiritual practice, Wesley also was ahead of his time, even prefiguring 
modern understandings of neuroscience and trauma theory.  I refer, of course, to the 
hallmark Methodist practice of hymn singing. 
 Before Wesley was rediscovered as a constructive theologian, a common  
expression heard as I was growing up was, “All the theology is in The Hymnal.”162   
Certainly Wesley gave a great emphasis to congregational and private hymn singing. 
The hymnal could be used as a source of community and of discernment, bringing 
individuals together in a pleasurable activity to proclaim the theological truths of the 
Methodist movement as opposed to more Catholic or Calvinist views.  The Hymnal also 
served as an aid to accountability: to this day The Hymnal contains Wesley’s “Directions 
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for Singing,” amongst which are the directions to sing “modestly” and to sing in tune.163  
Over the years Methodists have taken the tunes for their own in private devotion, the 
promotion of courage and fortitude in difficult times, and in the greeting and sending off 
of loved ones to and from the community at baptism and death.  Wesley knew that 
communal singing had sustained all the events of secular and religious life, easing the 
burden and proclaiming joy with the expressiveness of song and shared rhythmic activity. 
In his emphasis on communal singing, Wesley unknowingly gave the Methodist  
movement benefits that went even beyond what he intended.  Insights from psychiatry  
and neuroscience suggest that singing together has benefits that can promote well-being 
and peace, particularly for people who, like the early Methodists, have experienced 
violent conflict and persecution.
164
  In fact, in singing together just as much is going on in 
the body as in the conscious mind, and in many ways just as much is going on in the body 
through singing as it has done or is doing through trauma – through many of the same 
bodily pathways – to help counteract old experiences and to help lay down new ones of 
peace and healing. 
 Part of this is due to the nature of singing itself.  Singing synchronizes body and  
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breath, and so, like yoga and similar practices, helps to ground people.
165
 In Christian 
terms, there are direct connections: with the Holy Spirit through the breath; with Jesus 
Christ through the body that embodies the sound; with the Godhead through the silences; 
with the Unity in the whole of the singing itself.  Even if a person or group feels betrayed 
by their beliefs as a result of trauma, the reclamation of relationship to their spiritual life 
that singing can help provide can be “a crucial step towards healing.”166 
Singing together is an opportunity for enjoyment for many people, for a chance to 
rest and relax in a group with clear boundaries and purpose, for a group to create beauty 
and harmony.  Robert Gass writes, “we witness to one another”; “give voice to our 
deepest yearnings – together”; and “share our life force”.167  The rhythm of the singing 
becomes internalized in the group; the group’s energies synchronize; its “heart” is 
warmed and lifted; its energy field is transformed and shaped by the intent of the singing 
into what Gass calls “the communion of sound”.168  In the practice of Christian singing 
together, and in the silence that often follows, God, the self, and the whole of the group 
are in harmony, and the relationship is sound.  (Puns intentional.)  
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4l. Conclusion 
 John Wesley was a transformative leader.  Prefiguring some of the principles of 
design thinking, he invited the members of the Methodist movement to participate in the 
Holy Spirit’s work in the transformation of the sanctification process – that included the 
transformation of their conflicts with God, self, and neighbor – and so to participate in 
very real spiritual and material ways in the transformation of the world.  Wesley was a 
man of his time, and, transformative UMC leaders in this time can take his work as 
resources for the church’s transformation of its conflicts and its soul.   
Wesley recognized three modes of engagement through which the Holy Spirit 
engages with human beings:  the spiritual senses, the spiritual gifts, and its own fruits.  In 
addition to Wesley’s three modes, through what other modes might the Spirit engage now 
to enter into intimate relationship with us and to invite our participation in its work?  
What forms of community, discernment, and accountability are we called to in this  
present moment of deep division?  What are our grounds for optimism, for unity?  These  
are pressing questions.   
In design thinking, creativity “requires an environment – social but also spatial – 
in which people know [emphasis mine] they can experiment, take risks, and explore the 
full range of their faculties.”169  There is one thing the leadership of the UMC has hardly 
tried in the 45+ years’ conflict over full inclusion:  experiment. In design thinking terms, 
experiments are a form of prototyping:  “ … to give form to an idea to learn about its 
strengths and weaknesses and to identify new directions for the next generation of more 
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detailed, more refined prototypes.”170  It is now grassroots clergy and laity who are 
experimenting or prototyping by marrying and ordaining LGBTQIA persons, embracing 
diversity of all fruitful kinds, discovering which practices most lead to justice, meaning, 
and peace, and adjusting accordingly – perhaps to the point of restored unity, perhaps to 
unity in a better way, perhaps to the point of schism.   
John Wesley was not guaranteed a successful Methodist movement at the 
beginning.  At the beginning it was one giant experiment, and much of what he 
developed and organized could be seen as theological and organizational prototyping.  
Yet he and the members of the Methodist movement trusted the Holy Spirit and took the 
risks to achieve their goal.  Those who wish to be transformative leaders in the UMC 
today, who want to transform the conflict into something new and better, already have 
rich resources in their Wesleyan tradition that have had proven effect in spiritual and 
material transformation, including the transformation of conflict. 
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CHAPTER 5 
A PROPOSAL TOWARD WESLEYAN PNEUMATOLOGICAL 
LEADERSHIP IN CONFLICT TRANSFORMATION 
 
The contextual description in Chapter 1 reveals a denomination deeply divided. 
The most obvious conflict, the one that gains most attention, is the conflict over LBTQIA 
full inclusion in the life of the church.  As with many conflicts inside and outside of the 
church, this one surfaces other conflicts connected to it.  Though the legislative process 
causes tension, other factors do as well.  Strong emotional partisanship and 
demonstrations, both spontaneous and pre-arranged, continue. The monitoring process in 
both GC 2012 and 2016 noted the ongoing need for intentional inclusion, not just for 
LGBTQIA people, but for women, people of color, and even people from different 
locations in the room. Monitoring also attended to issues related to consistent translation 
into the three official languages other than English – French, Portuguese, and Swahili.  
Cultural differences and concerns on a number of topics were raised even before GC 
2012 officially opened, as in the meeting for international delegates described in Chapter 
1; these continued in GC 2016..  The legislative schedule was relentless, and still debate 
and committee meetings ran over their allotted time.  Delegates and presiders alike 
expressed frustration.  From a conflict transformation perspective, things were not 
working toward a sustainable peace. 
From the perspective of conflict transformation, there are clues as to why that 
may have been.  GCs 2012 and 2016 were chosen as a context for this project because 
they marked the latest legislative developments before the Special Session of General 
Conference in February 2019.  Despite the prayer spaces and available spiritual direction 
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and guidance, and despite the constant claims to unity and to the presence of God in daily 
worship, GC 2012 publicly marked the distress of persons who experienced public 
bullying and threats.  Despite the lengthy introduction to the legislative process as holy 
conferencing and the references to unity in Christ, GC 2016 saw a desire for something 
more and/or other than the legislative process alone. 
One of the understandings of conflict transformation work is that it can take a 
long time, especially when the conflict has become toxic, and when one also considers 
the realities of aftermath work.  The interviews with experienced conflict transformation 
practitioners (Chapter 1) described the contexts of GCs 2012 and 2016 in the larger 
context of incremental changes that they had seen over a period of years. They noted that 
the transformation of conflict around full inclusion in the UMC has been a long step-by-
step process.  They connected these steps to the activity of the Holy Spirit, noting 
moments of change, and practices and events that seemed particularly imbued with the 
Spirit’s presence – including the protests and demonstrations. 
With GCs 2012 and 2016, two developments were added to the mix.  The call to 
the bishops for spiritual leadership was answered and accepted, with the creation of a 
study commission around issues of full inclusion and the announcement of a Special 
Session of General Conference 2019 (February 23-26, St. Louis, Missouri) to discuss a 
way forward.  Further, in the aftermath of GC 2012, individual clergy and congregations, 
annual conferences, and a jurisdiction – mostly in the United States – continued to move 
forward to full inclusion on their own, in what amounts to a number of experiments, the 
results of which may not be known for a while. These two developments – the request to 
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the Bishops for spiritual leadership, and the actions of some individuals and church 
bodies for change – suggested some openness for transformation and a recognition that 
an approach is needed beyond the legislative process alone.  Neither of these occurred in 
the Special Session of General Conference, GC 2019, which has recently concluded as of 
this writing, so the Church is again at a contentious crossroads. While the new 
developments of GC 2019 are not part of this thesis, many of the patterns of conflict 
described herein are actually escalated by the GC 2019 decisions. 
 From a conflict transformation perspective, the legislative process so far has 
indeed not encouraged sustainable peacebuilding.  Positions have hardened over the 
years, and while emerging discussion floats ideas such as the removal of restrictive  
language from The Discipline and/or choices as to ordination and marriage made by the 
annual and central conferences rather than General Conference, at the moment 
proponents on all sides are increasingly reactive.  Added to all this are the ongoing and 
new considerations that have emerged in the context of a global church.  While the 
conflict remains within the church in the United States due to the church’s diversity in 
cultural traditions and political views, the range of cultural differences and political 
realities expands still further in Central Conferences. Thus, the many and multi-
directional influences on African, Filipino, European, and U.S. delegates complexify 
even more the efforts toward full inclusion.  
Another part of the problem lies with a lack of knowledge and/or skill as to the 
principles and best practices of conflict transformation.  In the holy conferencing session 
at GC 2012, organizers put multiples of eighty or so relative strangers from around the 
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world in rooms in the late afternoon of a demanding day, just before dinner.  The already 
insufficient time of an hour for such a discussion was truncated by an over-running 
legislative process.  Participants in the rooms were assigned in conversational groups of 
8-10 by bishops, but these pastoral leaders of the church were not involved in the actual 
conversations because their presence might have been thought intimidating or off-putting.  
As an outside assessment, based on Mark Miller’s point of order on bullying and Jean 
Ilho’s account of threats reported in Chapter One, I observe that the groups did not agree 
on covenants regarding behavior in the group (even if these were offered in the opening 
of sessions), and no skilled facilitation was available.  Under these conditions, the 
expectation that group members could engage in “holy conferencing” on the most hot-
button topic in the denomination for forty+ years was, at best, unrealistic.
171
  Such a 
procedure does not encourage conflict transformation as found on TransConflict’s list in 
Appendix A, nor does it promote the fruits of the Spirit, nor does it embody the best 
practices of trainings or work in conflict transformation.
172
  If the legislative process itself 
is not helpful and only serves to entrench the conflict, and if the process outside the 
legislation serves only to entrench the conflict as well, one would expect that the General 
Conference delegates, and individual clergy, churches, annual conferences, and 
jurisdictions, to explore other ways of transformation. 
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 The experience of those interviewed for this project asserts that conflict 
transformation is holy and spiritual work and involves the Holy Spirit.  Based on my own 
interpretations, I suggest that the new components in the conflict – the authorization of 
the bishops to discern and create a way forward, and the experimentation by clergy, 
churches, annual conferences, and a jurisdiction in actively practicing full inclusion – 
also may indicate the activity of the Holy Spirit.
173
  The outcomes are still unfolding and 
there is uncertainty as to what forms of new life may appear.  The increased conflict 
before, during, and after GC 2019 begs the question of whether the increased conflict is 
itself a consequence of the Holy Spirit’s presence and activity.  The results of the full 
inclusion experiments will not be known for a while, in terms of whether or not they bear 
fruit in mission, or whether or not the denomination will end up legislating against them, 
or whether some third way might be found between either/or full inclusion.  Whether or 
not the results of GC 2019 or the full inclusion experiments are in fact the work of the 
Holy Spirit, or whether there will be a Spirit-inspired third way found to bring about a 
sustainable peace, is unknown at this writing.   
Processes of discernment as to which of these possible changes are truly guided 
and inspired by the Holy Spirit will also be necessary, unless the legislative process is to 
be considered definitive in itself.  These processes also are unstated and/or unclear at this 
time.  The question then arises as to how transformative leaders continue to discern the 
presence and activity of the Holy Spirit, and encourage communities of the church to 
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participate in that discernment, while the possibilities of these developments are being 
revealed and their implementation worked out.  
5a. Broad Practical Proposals 
 The thesis of this project is that a dialogue between pneumatology and practices  
of leadership in conflict transformation will yield practical guidance for leaders to expand 
their capacities as leaders by awakening them to the ways that the Holy Spirit is present 
with them and their communities as they seek to transform conflict  The principles and 
best practices of conflict transformation work, the biblical witness and current 
pneumatological models that connect the Holy Spirit with conflict, and the Wesleyan 
tradition offer creative approaches and practices for leadership in conflict transformation.   
 The interviewees for this project offer their reflections on their own engagement 
by and with the Holy Spirit in their lives and in situations of conflict.  These leaders in 
the field offer descriptive language and explicate personal proven spiritual principles and 
practices connected to conflict transformation.   In the UMC, these are welcome 
resources for those who may be new to active engagement with the Spirit or who may 
want guidance in how to interpret experiences that are confusing to them.  A clear 
practical proposal that comes out of the interviews is for more of these kinds of explicit 
practical conversations and public experiential reflections about the Holy Spirit to take 
place, with regularity and intention.  Interviews, conversations, sermons, set-aside times 
for the sharing of testimonies, hymn singing, and Bible study all offer opportunities for 
scheduled or spontaneous witness to the empowerment and confidence to be found in the 
Spirit.  People cannot be transformed by what they do not know or do not understand.   
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 A proposal that comes out of the Proceedings and unsuccessful attempts at holy 
conferencing of GCs 2012 and 2016 is that more familiarity with the principles and best 
practices of conflict transformation is definitely needed.  While a number of theological 
and divinity schools have developed specific programs in conflict transformation, these 
principles and practices are still not widely known, and are often seen as the property of 
“the experts.”  However, a number of accessible explications of these best practices and 
principles can be found in Chapter 1, Appendix A, and the Bibliography of this project, 
and more are being produced all the time.  These provide a number of creative real-life 
suggestions for creating a supportive environment; preventing or minimizing conflict at 
the outset; and acting wisely if transformation does not happen.  The benefits of these 
resources can serve church leaders and communities well.   
Further, the underlying principle of conflict transformation is that conflict, when 
engaged constructively, can be a good gift, and can be transformed into something new 
and better, perhaps not even imagined at the beginning of the conflict.  The promotion of 
this principle alone would go a long way to ease conflict in the church.  When this 
principle is absorbed, in my experience it creates great freedom and fosters courage and 
an assumption of good faith amongst participants in a conflict, especially in a church 
tradition and a culture that so often denies or is uncomfortable with conflict and those 
who are seen as the cause of it.  As seen in Chapter 2, while leaders in the field 
acknowledge the unresolved questions and caveats involved in conflict transformation 
theory and practice, they also claim the transformative possibilities in the instructive 
principles and practices that have proven to be useful.   
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This next proposal is intended to build trust in the statement that conflict, 
constructively engaged, can be a positive opportunity for its transformation into 
something new and better, especially for church bodies that often avoid, suppress, or 
deny conflict.  Thus, I propose that considerably more attention be paid to the biblical 
witness to the connections of the Holy Spirit to conflict, both in its transformation and in 
its relation to the Spirit’s activity.  I am reminded of a particularly moving and painful 
testimony by a straight colleague that the conflict regarding full inclusion meant to them 
that the UMC was a “godless church.”  The biblical witness to the Spirit’s intimate 
connections with conflict presents another picture:  that God is in the midst of conflict 
and is at work with the church to transform both conflict and the church into something 
new and better.   
This proposal also encourages more attention to current pneumatological 
formulations and models that arise from the realities of conflict.  The three 
pneumatological models cited in Chapter 3, for example, offer insights and caveats that 
must be addressed if the church is to offer guidance in conflict transformation with any 
integrity.  Rambo rejects a triumphalist linear progression from death to new life in the 
aftermath of trauma for a vision of witness to what of life remains and is emerging. 
Betcher reframes the New Testament healing stories to include those who are not 
“healed” to “normalcy” yet may be restored to health and flourishing. and Victorin-
Vangerud’s caveats as to the abuse of unity images to maintain power imbalances and 
toxic secrets also offer openings to new visions of the Spirit’s presence and engagement 
with participants in conflict..  All three pneumatologies caution leaders to be careful of 
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too-easy incorporation of beloved biblical themes into their thinking.  Instead they 
examine the often harsh realities of conflict and its aftermath and, through that lens, 
reveal a new imagination and new possibilities for life in the Spirit.  One of the 
challenges of conflict work is that it takes a lot of time and energy, and people sometimes 
feel dark and hopeless even if cognitively they know the Spirit is at work.  The three 
pneumatological models presented in this thesis, and others that will come after them, do 
not flinch at the dark times in conflict work, but rather offer new sustenance to 
imagination, creativity, and hope. 
A fourth proposal comes from the resonances of John Wesley’s pneumatological 
theology and practices with the work of conflict transformation and with the particular 
leadership theory of design thinking.  Wesley’s work and thinking are often quoted in 
support of various positions in conflict.  Because of historical distance, and the fact that 
on a number of topics his thought developed and matured over the course of his long life 
in active ministry, people’s quotation of his work and thinking is often proof-texted, with 
no historical or literary context.  Members of the Methodist movement would benefit 
from more exposure to Wesley himself, to the many contemporary Wesleyan scholars 
who recognize him as a practical and constructive theologian, and to others who provide 
just that historical or literary context.  Wesley focused strongly on God’s gift of grace 
and, within that, he developed a strong theology of sanctification. He saw the spiritual 
senses, the gifts of the Holy Spirit, , and the fruits of the Holy Spirit as three ways in 
which the Holy Spirit manifests grace in human lives.  Wesley also developed the 
Methodist movement in ways that promoted community, discernment, and accountability.  
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John Wesley’s work has particular resonances with conflict transformation, in that 
sanctification is also a transformative process, and the work of the Holy Spirit transforms 
conflict as well as anything else in a person’s or communities’ life.  The pneumatology 
and organizational pathways he developed to explain, and invite people into, the 
movements of grace have their counterparts in the work of faith-based conflict 
transformation.  Wesley’s work offers theological and practical resources to 
contemporary people in the midst of their struggles, and especially encourages people to 
expect the presence and activity of the Holy Spirit. It thus encourages people to organize 
individual and communal life to be more attentive and awake to the possibilities and 
opportunities for grace.  
The resonances of Wesley’s work with design thinking offer additional 
components of transformation to be considered in the work of conflict transformation, 
particularly the concepts of experimentation and prototyping.  These appear in Wesley’s 
work and could be considered to good effect in the church’s work as it confronts 
developments in the conflict over full inclusion. Ongoing and intentional study of Wesley 
and the resonances of his work with conflict transformation and leadership theory would 
ground and expand the current resources of the Methodist movement.  A number of 
excellent resources with which to start are found in the bibliography of this project. 
 These are broad proposals, and will take a long time to implement.  While I argue 
that their acceptance is a necessary part of the UMC’s transformation in relation to full 
inclusion, these proposals could be valuable for the church in relation to all forms of 
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conflict.  What is needed is cultural change, rather than a reactive, piecemeal approach to 
individual conflicts as they arise. 
5b. A Specific Introductory Practical Proposal 
 The context of this project is the United Methodist conflict over the full inclusion 
of lesbian, gay, bi-sexual, transgendered, queer/questioning, intersex, and asexual people, 
in the life of the UMC, as revealed in two pivotal General Conferences in 2012 and 2016.  
The developments in these Conferences have already changed the debate and will 
continue to do so.  To speculate on the details of these changes, or on where they might 
lead, is beyond the scope of this project.  This project is a snapshot in time, but it does 
suggest church practices, as noted above in this chapter. At the same time, the proposals 
do not make specific recommendations for Wesleyan pneumatological leadership in 
conflict transformation at General Conference, which is beyond the scope of this project. 
 What the conflict about full inclusion at GCs 2012 and 2016 does suggest for this 
project is that current practices around conflict in the UMC generally would benefit from 
an approach that focuses on the resonances of pneumatology and John Wesley’s theology 
and leadership practices with the principles and best practices of conflict transformation.  
Certain factors would seem to shape the beginnings of this approach.  First, as noted 
above, little explicit material is currently available to connect pneumatology with 
conflict, and more explicit material might be welcome.  As the majority of the 
interviewees in Chapter 1 explained, they were glad to have an opportunity to reflect on 
these connections with regard to their work   Second, the numerous references and 
appeals to the Holy Spirit at GCs 2012 and 2016 were couched in vague terms, with no 
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practical description as to how these appeals might manifest.  This suggests a certain 
nebulosity to the nature and work of the Holy Spirit generally, and with regard to conflict 
specifically, which deserves more thought.  Thus, with these two factors in mind, an 
approach toward Wesleyan pneumatological leadership in conflict transformation would 
at this point, seem to be most beneficial in a broader, more introductory sense.  The 
conflict about full inclusion – which itself surfaces a number of conflicts connected to it – 
is not the only conflict in the UMC, or in the lives of individuals and local churches, and 
more attention to conflict in general is needed.   
For all of these reasons, I make a specific proposal for an introductory leadership 
study in conflict transformation, with a focus on the Holy Spirit’s connections to conflict 
and its transformation, and on resources from John Wesley’s theology and organizational 
leadership.  The purpose of the study would be to expand the resource and capacities of 
faith leaders and faith communities in situations of conflict toward its transformation into 
something new and better.  Potential contexts might be leadership groups within church 
communities, such as administrative boards, clergy and/or lay covenant groups, age-
related groups, intergenerational fellowship groups, and ongoing study or advocacy 
groups.   
The study would be undertaken by a group of no more than twelve people, and 
would include a commitment by the participants to engage in one experiment, drawing 
upon what they learn in the study, to address a conflict extant within the context of their 
leadership responsibilities, and then to report the results to the group.  This does not have 
to be a grand experiment.  It could be preaching a sermon on the Holy Spirit and conflict 
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on a Sunday morning, or the development of a behavioral covenant with a leadership 
committee in their church or other workplace, or a group plan for an informal gathering 
or project to bring people together who have not had much fun in a while, or the like.  
The participants in the study would themselves practice aspects of conflict 
transformation and Wesleyan organization amongst themselves.  They would develop a 
covenant of behavior together, engage in the works of piety together, and, as appropriate, 
engage together in works of mercy.  Throughout the study they would continue to create 
a supportive and comfortable meeting space that appeals to the whole person, and would 
share as part of their time together personal practices and rituals that provide sustenance 
and hope.  They would also share informally with food, music and singing, and sharing of 
their personal stories and interests.   
A critical component of the study would be for each participant to keep a journal 
– not necessarily written – of the time in the study and experiment, to be regularly shared 
with the group and paying personal attention to engagement with and discernment of the 
Holy Spirit in their lives during the time of the study and experiment.  Facilitation of the 
group would be shared, and there would be a facilitator’s guide for each meeting. The 
study would encourage as much diversity among the participants as possible, including 
an intergenerational approach.  The study itself would be inclusive of various learning 
styles.  Before the study is made widely available, there would be at least one or two 
prototyping studies.  The participants’ feedback would provide suggestions for revisions 
of content and approach.   
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 The content of the study would mirror the content of this project.  Participants 
would learn the basic principles and best practices of conflict transformation.  They 
would consider the biblical witness and current pneumatological models as ways to begin 
thinking about the presence and empowerment of the Holy Spirit in conflict work.  John 
Wesley’s pneumatological theology and practices, and his organizational leadership, 
would be of particular interest to UMC participants, revealing the riches of their tradition 
for conflictual contexts. On the other hand, the insights are not so UMC specific that they 
would not be helpful to people in other faith traditions as well.  The group practices and 
individual experiments would give the opportunity for practical application of what is 
learned with the support of the group and would provide further education. 
 One of the basic principles in the field is that conflict transformation often takes a 
long time.  To study and learn about leadership and practices in conflict transformation 
also takes time.  The study would be ten to twelve weeks long, for two hours a week, 
with commitments from the participants to stay the course.  This time frame allows for 
informal sharing and sociability as well as study and discussion.  Groups can of course 
lengthen their weekly time together; it would be recommended that they not shorten the 
time or split it into separate shorter segments.  The study’s introductory nature would 
mean that it would be easily accessible.  Attention to the creation of the setting and the 
inclusion of more holistic and non-verbal practices and activities contribute to an 
enjoyment of the process. 
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5c. Conclusion 
 In the Introduction to this thesis, I stated that Christians’ engagement in situations 
of conflict is a pressing issue, for both theological and practical reasons.  An individual or 
community that allows simmering conflict to go unaddressed ignores issues of justice and 
mutual accountability.  Meanwhile, these conflicts sap energy, resources, and time.  The 
more-than-forty-year conflict over the full inclusion of LGBTQIA people in the UMC 
has increased in urgency. The four broad proposals and the specific proposal for a 
leadership study I have outlined here provide new directions and resources to explore 
Wesleyan pneumatological leadership for this and other conflicts in the church.    
The particular hope underlying these proposals is that they would contribute to the 
expansion of church leaders’ and communities’ empowerment and creativity through an 
increased intimacy with the Holy Spirit. Their acceptance would also offer an expanded 
skill set and awareness for the transformation of conflict in the UMC and other church 
bodies.  Another hope of these proposals is that, while they may not immediately 
transform a long-standing conflict, they can potentially begin to contribute to the 
transformation of church culture toward sustainable peacebuilding and perfection in love, 
and they might also contribute to the prevention of conflicts before they get started. 
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APPENDIX A – PRINCIPLES OF CONFLICT TRANSFORMATION 
 
TransConflict works internationally to facilitate sharing of information about 
conflict and its transformation, using an approach of collaboration, advocacy, 
policymaking, and programming, primarily in the Western Balkans.  In addition to their 
own work, TransConflict has developed the Global Coalition for Conflict 
Transformation, to raise awareness of conflict transformation, to advocate for support of 
its principles, and to share best practices.  Its international membership of non-profits 
working for conflict transformation has developed the following set of Principles, which 
contribute to the debates on theory and practice in conflict transformation.  The following 
is a direct quote from the website.
174 
Principles of Conflict Transformation 
 1. Conflict should not be regarded as an isolated event that can be resolved or 
managed, but as an integral part of society’s on-going evolution and development; 
 2. Conflict should not be understood solely as an inherently negative and 
destructive occurrence, but rather as a potentially positive and productive force 
for change if harnessed constructively; 
 3. Conflict transformation goes beyond merely seeking to contain and manage 
conflict, instead seeking to transform the root causes themselves – or the 
perceptions of the root causes – of a particular conflict; 
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 TransConflict, http://www.transconflict.com/gcct/principles-of-conflict-
transformation/, accessed March 10, 2019. 
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 4. Conflict transformation is a long-term, gradual and complex process, requiring 
sustained engagement and interaction; 
 5. Conflict transformation is not just an approach and set of techniques, but a way 
of thinking about and understanding conflict itself; 
 6. Conflict transformation is particularly suited for intractable conflicts, where  
 deep-rooted issues fuel protracted violence; 
 7. Conflict transformation adjusts to the ever changing nature of a conflict, 
particularly during pre- and post-violence phases and at any stage of the 
escalation cycle; 
 8. Conflict transformation is always a non-violent process, which is 
fundamentally opposed to violent expressions of conflict; 
 9. Conflict transformation addresses a range of dimensions – the micro-, meso- 
and macro-levels; local and global; 
 10. Conflict transformation is concerned with five specific types of 
transformation, focusing upon the structural, behavioural and attitudinal aspects 
of conflict:  
o a. Actors – modifying actors’ goals and their approach to pursuing these 
goals, including by strengthening understanding as to the causes and 
consequences of their respective actions; 
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o b. Contexts – challenging the meaning and perceptions of conflict itself, 
particularly the respective attitudes and understandings of specific actors 
towards one another; 
o c. Issues – redefining the issues that are central to the prevailing conflict, 
and reformulating the position of key actors on those very issues; 
o d. Rules – changing the norms and rules governing decision-making at all 
levels in order to ensure that conflicts are dealt with constructively 
through institutional channels; 
o e. Structures – adjusting the prevailing structure of relationships, power 
distributions and socio-economic conditions that are embedded in and 
inform the conflict, thereby affecting the very fabric of interaction 
between previously incompatible actors, issues and goals. 
 11. For conflict transformation to occur, tensions between parties to the conflict 
must be overcome – first, by ensuring all actors recognize that their respective 
interests are not served by resorting to violence; and second, by seeking 
consensus on what should be transformed and how; 
 12. Conflict transformation stresses the human dimension by reminding parties of 
the compatible nature of their needs, instead of emphasizing their opposing 
interests, and by rejecting unilateral decisions and action, particularly those 
representing a victory for one of the parties to the conflict; 
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 13. Conflict transformation does not resort to a predetermined set of approaches 
and actions, but respects and adapts to the particularities of a given setting; 
 14. Conflict transformation looks beyond visible issues and is characterized by 
creative problem-solving, incorporating the perspectives a broad array of actors, 
including those typically marginalized from such considerations; 
 15. Conflict transformation invariably involves a third, impartial party, in order to 
help actors alter their cognitive and emotional views on the ‘Other’, thereby 
helping to break down divisions between ‘Us’ and ‘Them’; 
 16. Conflict transformation represents an ambitious and demanding task, which is 
better equipped to contend with the asymmetric, complex and protracted nature of 
contemporary conflicts than prevailing techniques and approaches.
175
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 This list of principles is expanding, with suggestions for additions and/or 
modifications solicited on the website.  Since I first accessed the site a number of years 
ago, principles 11-16 have been added. 
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APPENDIX B
176
 
 
Petition Number 21032 (ADCA page number 270) 
English Proposed Amendment by Substitution for 
Calendar Item 513 (DCA page number 270) 
      Written and submitted by Adam Hamilton and Michael Slaughter 
 
 
The following amendment would replace the proposed amendment contained in 
the original petition: 
 
Homosexuality continues to divide our society and the church. All in the United 
Methodist Church affirm that homosexual persons are people of sacred worth and are 
welcome in our churches, but we disagree as a people regarding whether homosexual 
practice is contrary to the will of God. 
 
The Bible is our primary text for discerning God's will. We read and interpret it 
by the light of the Spirit's witness, with the help of the thoughtful reflections of Christians 
through the centuries, and assisted by our understanding of history, culture and science. 
 
The majority view through the history of the church is that the scriptures teach 
that same-sex sexual intimacy is contrary to the will of God. This view is rooted in 
several passages from both the Old and New Testament. 
 
A significant minority of our church views the scriptures that speak to same-sex 
intimacy as reflecting the understanding, values, historical circumstances and sexual 
ethics of the period in which the scriptures were written, and therefore believe these 
passages do not reflect the timeless will of God. They read the scriptures related to same-
sex intimacy in the same way that they read the Bible's passages on polygamy, 
concubinage, slavery and the role of women in the church. 
 
United Methodists will continue to struggle with this issue in the years ahead as a 
growing number of young adults identify with what is today the minority view. The 
majority view of the General Conference, and thus the official position of the church, 
continues to hold that same-sex intimacy is not God's will. We recognize, however, that 
many faithful United Methodists disagree with this view. 
 
It is likely that this issue will continue to be a source of conflict within the church. 
We have a choice:  We can divide, or we can commit to disagree with compassion, grace, 
and love, while continuing to seek to understand the concerns of the other. Given these 
options, schism or respectful co-existence, we choose the latter. 
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 “Daily Report,” DCA 4, no. 9 (May 3, 2012): 2464. 
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We commit to disagree with respect and love, we commit to love all persons and,  
above all, we pledge to seek God’s will. With regard to homosexuality, as with so many  
other issues, United Methodists adopt the attitude of John Wesley who once said, 
"Though we cannot think alike, may we not love alike? May we not be of one heart, 
though we are not of one opinion? Without all doubt, we may." 
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APPENDIX C
177
 
 
Guidelines for Holy Conferencing – What God Expects of Us 
 
Colossians 3:12-16a, 17 
 
As God’s chosen ones, holy and beloved, clothe yourselves with compassion,  
kindness, humility, meekness, and patience. Bear with one another and, if anyone 
has a complaint against another, forgive each other; just as the Lord has forgiven 
you, so you also must forgive. Above all, clothe yourselves with love, which binds 
everything together in perfect harmony. And let the peace of Christ rule in your 
hearts, to which indeed you were called in the body. And be thankful. Let  the 
word of Christ dwell in you richly. . . . And whatever you do, in word or deed,  do 
everything in the  name of the Lord  Jesus, giving thanks to God the Father  
through him. 
 
•  Every person is a child of God.  Always speak respectfully. One can 
disagree without being disagreeable. 
  
•  As you patiently listen and observe the behavior of others, be open to the 
possibility that God can change the views of any or all parties in the dis-
cussion.  
 
•  Listen patiently before formulating responses.  
 
•  Strive to understand the experience out of which others have arrived at 
their views.  
 
•  Be careful in how you express personal offense at differing  opinions.  
Otherwise dialogue may be inhibited.  
 
•  Accurately reflect the views of others when speaking. This is especially 
important when you disagree with that position. 
 
•  Avoid using inflammatory words,  derogatory names, or an excited and 
angry voice. 
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  This entire appendix is a direct quote. The guidelines themselves have multiple 
sources.  The final authors represent the Commission on the General Conference.  See:  
Commission on the General Conference, “Guidelines for Christian Conferencing,” Daily 
Christian Advocate 2012, Vol. 1 – Handbook for Delegates, 23,  
http://umcmedia.org/gc2012/adca/English/Handbook/Delegates%20Handbook.pdf, 
accessed February 8, 2019. 
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•   Avoid making generalizations about individuals and groups.  Make your  
point with specific evidence and examples.  
 
•  Make use of facilitators and mediators.  
 
•  Remember that people are defined, ultimately, by their relationship with  
God—not by the flaws we discover, or think we discover, in their views and 
actions.  
 
 
We believe Christians can discuss important issues without the acrimonious 
debate and parliamentary maneuvering that can divide a group into contending factions.  
We see too many examples of that in secular society.  We believe the Holy Spirit leads in 
all things, especially as we make decisions. We want to avoid making decisions in a 
fashion that leaves some feeling like winners and others like losers. 
We can change the world through honest conversation on matters about which we 
are passionate.  
 
The Commission on the General Conference offers thanks to the participants at 
The Global Young People’s Convocation and Legislative Assembly, sponsored by the 
Division on Ministries with Young People, through the General Board of Discipleship, 
held in January, 2007 in Johannesburg, South Africa, for inspiring the framework of 
these guidelines. They adopted similar guidelines for Christian Conferencing at the 
convocation. This work is based on guidelines for “Holy Conferencing” that emerged 
from the United Methodist “Dialogue on Theological Diversity” in February 1998. 
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